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ABSTRACT
This thesis is concerned with the work, al-Rawd al-Unuf. by
Abu al-QasimcAbd al-Rahmin al-Suhayli 508 - 58I A.H., one of the leading
Andalusian scholars who lived during the time of the Almohads. The
work is one of the earliest and most important commentaries on the
Sira (biography) of the Prophet, which was written by Ibn Ishaq (d. 151)
as transmitted by Ibn Hisham (d. 218).
Chapter I is an introduction which includes a study of the
life of the author and his literary and scholarly position. In
Chapter II there is a survey of the writing of the Sira and commentaries
on it until the authors time. This is done in order to put the author's
work and sources into proper perspective. The thesis, then, examines
in Chapter III the author as a commentator and his use of his sources,
taking particular account of his use of the version of the Sira
transmitted on the authority of Ibn Ishaq by Yunus Ibn Bukayr (d. 199)•
This is followed by a discussion of the legal implications as inferred
by al-Suhayli from the accounts in the Sira. with special reference to
Ibn al-Qayyim (d. 751)i who was influenced by al-Suhayli. It demonstrates
that al-SuhaylT, not Ibn al-Qayyim, was the first to use the Sira
systematically for legal deductions.
Chapter V deals with the theological implications that the
author discussed in the Sira. with regard to the events in the Sira
that necessitate such discussion. Here al-SuhayliSAsh°arite background
emerges. The problems of Qur'anic exegesis which are prompted by the
Sira are the subject of Chapter VI. Al-Suhayli's views on Qur'anic
exegesis are discussed as far as they are concerned with verses which
are discussed in the Sira or subject to different ways of interpretation.
Chapter VII includes some different emphases in al-Suhayli's
commentary. In it some relatively unknown historical accounts are
discussed, besides some examples of the author's highlight on some
aspects of the Prophet's personality and practice. This is followed by
a conclusion in which al-Suhayli's contribution to the Sira is summarised.
In an appendix, some excerpts that al-Suhayli quoted from Yunus' version
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This thesis is an examination of the book al-Rawd al-
Unuf (lit. virgin garden) by Abu al-Qasim al-Suhayli. Although
this work is a commentary on the sira of the Prophet as
written by Ibn Ishaq and edited by Ibn Hisham, it is, in fact,
one of the main sources on the sira itself. Thus this study was
undertaken in order to assess al-Suhayli's contribution to the
genre. However, before proceeding to the main task, the author
of al-Rawd needs to be dealt with first, since the
acquaintance with certain essential facts of his life and times
will give the reader some idea of al-Suhayli's experience and
the opportunities he is likely to have had of obtaining
information on the subjects treated in al-Rawd.
AL-SUHAYLl'S LIFE
The biographers mentioned three kunyas for him: Abu al-
Qasim, Abu Zayd1 and Abu al-Hasan. The latter was mentioned
by a few biographers,2 the former is the most famous as it
occurs frequently in books of grammar and language. His name
c — c —
was Abd al-Rahman ibn Abd Allah ibn Ahmad ibn Isbagh ibn
Husayn ibn Sa c dun ibn Rudwan ibn Fattuh al-Suhayli al-
c —
Khath ami. The latter referred his lineage to the tribe of
Q
Khath am, while the former lineage indicates that he was a
native of Suhayl; a small village near Malaga in al-Andalus
1. Al-Mutrib, p.230; Wafayat, vol.2, p.351; al-Dibaj, p. 150,
Inbah, vol.2, p.162; al-Bidaya, vol.12, p.319; Bughya,
vol.2, p.81; al-Safadi, p.167.
2. Tadhkira, vol. 4, p. 1348; Shadharat, vol.4, p. 271;
Takmila, vol.2, p.570.
- 2 -
(Muslim Spain). He was a descendant from Abu Ruwayha al-
c — c
Khath ami - to whom the Prophet entrusted a flag in the year
of the conquest1 - as he dictated his full name to his pupil
Ibn Dihya.2 According to one biographer, al-Da'udl,3 the name
"Hubaysh" appeared in al-SuhaylT's ancestry instead of
"Husayn" which was recorded by all the others. It seems likely
that he was only confused between our Abu al-Qasim and Abu
al-Qasim ibn Hubaysh, * who was the former's contemporary, or
it could simply be a misprint, since no other source has
mentioned Hubaysh in al-Suhayli ' s ' ancestry.
Our author was born in al-Andalus during the first
decade of the sixth century hijri (508/1114). Although those
who produce al-Suhayli's biography specified his city of
permanent residence as Malaga, they all agreed that the
lineage "Suhayli" was a reference to his being a native of
Suhayl. It is likely that he was born in that village and the
lineage became associated with his name when he moved to
Malaga where he received education and was likely to have
spent most of his long life. Nothing is known of his early
youth except that he lost his sight at the age of seventeen.5
**********
Al-Suhayll was educated by a number of illustrious
Andalusian scholars at the time. Malaga in which he lived
1. Al-Mutrib, p.230. _cf. Wafayat, vol.1, p.351.
— — c
2. Abu al-Khattab Umar. One of the leading scholars in
hadith in al-Andalus (d.633/1239) • Tadhkira, vol.4,
p.1420.
3. Tabaqat al-Mufassirin, vol.1, p.266.
4. He was one of the leading scholars in hadith and fiqh in
Seville (504/1110 - 584/1190). Tadhkira, vol.4,
p.1353-
5. Tadhkira, vol.4, p.1349-
- 3 -
was described as one of the centres of scholarship. Our author
showed great interest in studying recitations of the Qur'an,
fiqh (i.e. jurisprudence), and grammar. In Malaga he learned
grammar as well as literature under the famous grammarian
Abu al-Husayn Sulayman ibn al-Tarawa,1 whose influence on
our author's views on grammar can hardly be over estimated.2
Abu Mansur ibn al-Khayr taught our author recitations beside
other scholars mentioned by al-Dhahabi and other biographers.3
In Cordova, al-Suhayli attended the circles of Abu Da'ud
Sulayman ibn Yahya* who taught him recitation, though it
seems likely that he sojourned there only for a short time and
then left to Seville.5 There he met Abu Bakr ibn al-c Arabi,5
his most eminent teacher. Our author always referred to him as
shaykhuna, i.e. our teacher. From him al-Suhayli learned
jurisprudence and most probably other subjects including
c —
theology. Ibn al- Arabi was described as an erudite scholar
who was versed in all the sciences of his time, and the first
to introduce the sciences of the east in Andalusia. Moreover
Ibn al- cArabi himself was a pupil of al-Ghazali.7 In Seville
also, al-Suhayli further studied recitations under Shurayh ibn
1. An Andalusian scholar, who was versed in grammar and
literature. Therefore he was surnamed as al-Ustadh, i.e.
"The teacher". He was also known as a poet (d.528/1134) •
Bughya, vol.1, p.602; vol.2, p. 341; Takmila, vol.2,
p.705.
2. Amali, p.72. cf. al-Mutrib, p.231.
3. Such as Abu CAbd Allah ibn Makki and CAbd Allah ibn
Ma C mar, Tadhkira, vol.4, pp. 1328-49. £f_. al-Mufrib,
pp.230-33-
4. He was a teacher of recitations in Cordova (d.540/1146).
Takmila, vol.2, p.705.
5. Al-Mutrib, pp.231-233-
6. (468/1074 - 543/1149). Tadhkira, vol.4, p.1294-
7. Ibid. ; Talibi, vol., pp.52-6; CAwasim, pp.6, 7, 10, 78,
79.
- 4 -
Muhammad1 and grammar under Abu al-Qasim cAbd al-Rahman
al-Rammak2 who was also a pupil of ibn al-Tarawa. Our
author also seems to have come in contact with Abu Bakr
Muhammad ibn Tahir.3
Probably al-Suhayli left Seville on the departure of his
teacher Ibn al-C Arabi to Marrakish in the year 54.2.* By then
he was thirty four years of age and it was likely that he had
finished his studies by that age and settled in Malaga as a
teacher. He seems to have had a very extensive circle. This is
evident from biographies of Andalusian learned men, who
succeeded our author as his name was frequently mentioned as
one of the teachers.5
— c —
Among his pupils were: Abu Muhammad Abd Allah ibn al-
Qurtubi,5 Abu al-Khattab C Umar ibn Dihya,7 Abu Muhammad ibn
1. He was a khatib and teacher of recitations in
Seville (d.539/1145) • al-c Ibar, vol.4, p. 107.
2. One of the leading Andalusian scholars in literature and
grammar (d.541/1147). Takmila, vol.2, p.562.
3- He was a leading grammarian. He wrote a commentary
on the book of Sibawayh (d.580). Takmila, vol.1,
p.249.
4. Tadhkira, vol.4, p. 1294-
5- See for instance Takmila et passim, al-Ihata, vol.2,
p.328.
6. He was a leading scholar in hadith and recitations in
Malaga (d.610/1216). Tadhkira, vol.4, p.1396.
— c —
7. Al-Suhayli dictated his book Al-Ta rif to him. cf. above*
Ta C rif, MS.f.2; Tadhkira, vol.4, p.1420; al-Mutrib,
p.237.
- 5 -
Hawt Allah1 and cUmar ibn cAbd al-Majid al-Rundi.2
The biographers described al-Suhayli as knowledgeable in
linguistics, etymology and grammar. His knowledge in the
latter topic was described as so extensive that he debated
with Ibn Tarawa on the book of Sibawayh.3 It was also
reported that he was well acquainted with the science of
hadith and fiqh. His knowledge on these different subjects is
revealed in his Rawd.
Besides the biographers' opinion about al-Suhayli's
accomplishments it could also be inferred from his Rawd that
he was well acquainted with theology. In fact the influence of
the Ashc arite doctrine on him can hardly be overestimated.1*
This influence could be attributed to two factors. First it has
already been mentioned that al-Suhayli was a pupil of Abu
Bakr ibn al- CArabi, who was taught by al-Ghazali and
introduced his books to al-Andalus,5 and he was described as
an Ash arite theologian in his general attitude with special
al-Ghazall s s K
interest in/ methodology.6 Moreover, Ibn Taymiyya considered
him one of the intimate friends of al-Ghazali.7 Second, the
1. He was described as knowledgeable in hadith and
language, was appointed by al-Mansur of Marrakish
to teach his sons (d.612/1218). Tadhkira, vol.4-,
p.1397.
2. (d.616). He was requested by the people of Malaga
to take al-Suhayli's place on his departure. Takmila,
vol.2, p.658.
3. Wafayat, vol.2, p.351- cf. al-Safadi, p.187.
4. This aspect forms the subject of Chapter V
below.
5. Ibn Khayr, vol.1, p. 446,- al-Sila, vol.2, p. 532. cf.
Talibi, vol.1, p.55.
6. Talibi, vol.1, pp.8, 24-
7. Naqd al-Mantiq, pp.56, 135- cT. al-Radd ala al-
Mantiqiyin, p.482.
emphasis laid by Ibn Tumart - the founder of the Almohads
dynasty - on the teaching of theology. He in his turn was
reported to have been an eminent pupil of al-Ghazali.1 His
original teaching must have reflected in the structure of the
Almohads dynasty to the extent that some scholars described it
as an Ash c arite state.2 It is no wonder that al-Suhayli,
having lived within this environment, was influenced by it.
He also appeared to have had a very good memory. As he
wrote his book al-Rawd at the age of sixty-one, nevertheless
he made many references to what he had written down - in his
own handwriting - on the authority of his teacher Abu Bakr
Q _
ibn al- Arabi, which is probably alluding to a period prior
to his blindness. What is beyond all doubt is that such
Q —
material belongs to a time prior to Ibn al- Arabi's death
(543/1149)3 twenty-six years before al-Suhayli engaged in
writing his book al-Rawd. As he stated the date of its
composition as al-Muharram; the first month of the year 569
__ __
and he finished it in the fifth month, i.e. Jumada al-Ula
from the same year."
It is worth noting that al-Suhayli was also a poet. The
most famous of all his poetry in his ode called al-Qasida al-
CAyniyya. 5 It was a kind of prayer which, he claimed, would
bring an immediate answer. Although one cannot expect a man
of al-Suhayli's talent and scholarship to live in poverty, this
1. See below p. 15
2. Al-Rawd, vol.1, p. 17. cf. Muslim Theology, p. 207; al-
Muntazim, vol.9, p.93.
3. Tadhkira, vol.4-, p. 1297.
4. Text, vol.1, p.36.
5. Wafayat, vol.2, p.351; al-Bidaya, vol.12, p.318.
Shadharat, vol.4, p. 271; al-Dibaj, p. 150; Text, vol.1,
p.26. Kashf, vol.2, p.1341.
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ode confirms what some biographers reported concerning his
hardship.1 However it could have been a passing phase in his
life as what is beyond doubt is that al-Suhayli became famous
during his lifetime and he was summoned to the court of the
then reigning caliph, Abu Ya C qub ibn CAbd al-Mu'min
in Marrakish,2 where he was likely to have come into contact
with statesmen, scholars, philosophers and jurists. Later on
al-Suhayli was appointed chief justice3 in Marrakish and Abu
Q —
Ya qub conferred his favours on him. So far as is known,
al-Suhayli served no other caliph in that capacity.
Al-Suhayli was likely to have been summoned to
Marrakish in the year 578, as biographers agreed that he
remained there for three years'* before his death. He died in
Marrakish at midday on Thursday, the twenty-sixth of
Sha cban, in the year 581/1189 at the age of seventy-three.5
However, al-Da'udi mentioned a different account for his death
as: at night on Thursday, the fifteenth of Shawwal in the same
year.® The first account seems the most likely, as it was
recorded by Ibn Dihya and other biographers who preceded al-
Da'udf (d.940/1546).
His works
Besides his book al-Rawd, which is primarily based on
the sira of Ibn Ishaq as transmitted by Ibn Hisham, al-Suhayli
c — C — —
wrote another commentary; Al-Ta rif wa al-I lam bi ma Ubhima
1. Wafayat, vol.2, p.351, al-Bidaya, vol.12, p.318,
Shadharat, vol.4, p.271.
2. Ibid.
3. Tadhkira, vol.4, p. 1348. cf. al-Safadi, p. 187.
4. Ibid., cf. Wafayat, vol.2, p.351.
5- Al-Mutrib, p. 233, al-Dibaj, p. 150, al-Bidaya, vol.12,
p.318.
6. al-Mufassirin, vol.2, p.257.
- 8 -
fi al-Qur'an min al-Asma' al-A^am.1 It was written before al-
Rawd which can be seen clearly by the many references to the
latter in the former.2 The two books are of the same style; the
first being an explanation of unusual expressions or obscure
— c —
incidents in the sira. The second book "Al-Ta rif",
"Acquainting" relates to unknown people and places referred to
in the Qur'an but not named. As has been mentioned this
thesis is particularly concerned with the first book,
al-Rawd, which is probably the last compilation of al-
Suhayli. Another major work of al-Suhayli is Nata'ij al-Fikr.
This work deals with grammar.3 On the same subject, al-
Suhayli wrote also Sharh al-Jumal, which was termed
"incomplete" by al-Safadi.* In another book our author treated
the question of inheritance (fara'id). He referred to it in
his Rawd twice - once as Sharh Ayat al-Wagiyya,5 while on
another occasion he alluded to it as Kitab al-Fara'id wa Sharh
Ayat al-Wasiyya.8 Similarly he referred to his book Nata'ij al-
Fikr twice, quoting it as Natal j, al-Fikr and not Nata'ij al-
Nazar as was recorded by Ibn al-CImad.7 Al-Suhayli's book
of fara' id proved to have been in circulation as an
independent work during the eighth century hijri (fourteenth
century A.D.). This could be inferred from al-DhahabT's text
who made an allusion to what he had found written on the
cover of this book.8 Our author also alluded to a supplement
1. This work was published in Cairo (1356/1938) edited by
— —Q
Mahmud Rabi .
2. Text, vol.1, pp.4./, 349; vol.3, p.235; vol.6, p.487-
3. This book has been edited by Muhammad Ibrahim al-
Banna, published in 1398/1978, Beirut, bearing the same
title, i.e. Nata'ij al-Fikr fi al-Nahw.
4. Al-Safadi, p. 187. _cf_. al-Dibaj, p. 150.
5. Text, vol.4, p.259«
6. Ibid., p.393.
7. Shadharat, vol.4, p. 271. _cf. Text, vol.5, p. 465; vol.6,
p.156.
8. Tadhkira, vol.4, p. 1348.
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which he had written to the book entitled al-Isti ab of Abu
cUmar Yusuf ibn c Abd al-Barr.1 However no reference was
found to this supplement in other books.
In addition to these works, al-Suhayli wrote a
considerable number of smaller treatises. Many of these are
included in the Amall, which is a collection of such treatises.
The title of which is Amali al-Suhayli fi al-Nahw wa al-Lugha
wa al-Hadith wa al-Fiqh.2 Al-Suhayll also referred to many of
these treatises, throughout his commentary on slra. The titles
of which will be mentioned here, since acquaintance with their
subjects will give the reader some idea of other subjects
tackled by al-Suhayll, and help towards the assessment that
al-Rawd was his main work on the subject.
The first of these treatises is mentioned in connection
with the difference between the meaning of nur and diya',
both translated "light". Al-Suhayli stated that he dictated a
treatise on the meaning of Nur al-Samawat wa-al-Ar4,3 i.e.
light of heaven and earth, a verse from the Qur'an that
referred to God (XXIV-35)* In an account of the forms of
revelation the author explained there were seven forms. He then
said: I dictated a treatise on the reality of seeing God in
vision and how the Prophet saw him.* Apparently this treatise
was an explanation of the hadith in which the Prophet stated
that he saw God in a dream, famous as "hadith al-manam".
This is evident from the vocabulary that al-Suhayli had used.5
Although the third treatise that the author mentioned dealt with
a verse from the Qur'an the question was discussed from a
1. Text, vol.4, p.408.
2. Collected and edited by Muhammad Ibrahim al-Banna,
published in Cairo 1970/1390.
3. Text, vol.2, p.256.
4. Ibid., vol.2, p.396.
5. Ibid, cf. al-Tirmidhi, vol.5, pp.44-47-
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purely grammatical view. Al-Suhayli stated that al-Zajjaj
explained the inflection wrongly in a verse from Surat al-Kahf:
"Then we roused them in order to test which of the two parties
was best at calculating the term of years they had tarried"
(XVIII-12).1 After quoting the verse he summed up his
arguments against al-Zajjaj and referred the reader to his
treatise for further explanation. On the same theme he stated
that he dictated a chapter on another grammar question. He
then summarised the substance of the chapter. The fourth
mentioning of these treatises was also in connection with the
Qur'an. In an account concerning the difference of opinion
between the Qur'an commentators on the significance of the
number of guardians of the fire which was revealed in the
Qur'an as nineteen and why particularly this number was
specified. Al-Suhayli referred to his treatise on this question
besides the significance of the number of doors of heaven and
hell.3 In the same connection al-Suhayli referred several times
to a treatise which he dictated on the meaning of eye
and hand as attributed to God. He also gave a brief summary
of its content.* In one place, however, his words indicated
that he dealt independently with each of them, i.e. eye and
hand, in an independent treatise.5 After discussing a grammar
question he alluded to another treatise he wrote on that
specific subject which was ,AfCal al-Tafdil.s Another one was
on the meaning of Subhan Allah wa bi Hamdihi.7 On this
occasion also he mentioned his treatise on the vision of God,
"in a dream" but this time he added: and on the day of
resurrection this latter question discussed was probably
1. Text, vol.3, p.164-
2. Ibid., p.170. _c£. al-Zajjaj, vol.1, p.315-
3. Text, vol.3, p.195.
4. Ibid., p.258, c_f. vol.4, p.53; vol.5, p.36.
5. Ibid., vol.6, p.556.
6. Ibid., vol.3, p.438, cf. p.385.
7. Ibid., p.449, cf. vol.4, p.386; vol.6, p.421.
theological.1 A further treatise «>,. commentary also^, was an
explanation of the tradition concerning the prohibition of
approaching women from the anus, He stated that he quoted
proofs from the Qur'an and Hadith.2 On • grammar he dictated
a treatise on Asrar ma Yansarif wa ma La Yansarif.3 With
regard to the tradition; Allah Jamilun Yufoibbu al-Jamal, al-
Suhayli stated that he dictated a treatise on the meaning of
the word mafrabba as it occurred in the aforementioned
tradition, with the intention of completing what Abu al-MaC all
had said in its explanation in his chapter al-lrada from his
book al-Shamil. * Our author also devoted a treatise to the
explanation of traditions concerning the anti-Chriest Al-A war
al-Daj jal.5 Another tradition al-Suhayli" explained in a treatise
was Hadith al-Shu'm, i.e. ill luck, a tradition narrated in
al-Muwatta' and other books.6 Another treatise seemed to be
on theology, it was an explanation of a tradition narrated on
the authority of the Prophet that he asked a slave girl where
God is, when she answered: In Heaven, he said she was a
believer.7 A final treatise was also an explanation of a
tradition.8 However, al-Suhayli also promised to dictate a
treatise on al-Huruf al-Waqica fi Awwal al-Suwar wa Asrariha, 9




3. Ibid., vol.4, p. 157. cf. vol.5, p. 73,* vol.6, pp.39, 200,
427, vol.7, p.36. cf. Amali, pp. 19-39.
4. Ibid., vol.4, p.282. al-Shamil was published in Cairo
1969.
5. Text, vol.5, p.35.
6. Ibid., p. 122. cf. al-Muwatta', book 54.
7. Text, vol.6, p.332. cf. al-Ibana, pp.36-37.
8. Text, vol.7, p.531.
9. Ibid., vol.4, p.422.
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Many scholars have benefited from his works, particularly
Ibn Kathir in his book al-Bidaya wa al-Nihaya, al-Qastallani
in his book al-Mawahib, al-Halabi in his biography and Ibn
Hajar in his book al-Fath. The material preserved by the
aforementioned writers was mainly from al-Rawd. Whereas Ibn
al-Qayyim was obviously influenced by al-Suhayll in most
of his compilations, particularly in his book entitled
Bada'ic al-Fawa'id1 where he preserved numerous fragments
from the works of al-Suhayli pertaining to language and
2 £ —
grammar, while in his book Zad al-Ma ad, he tackled almost
all the points of fiqh tackled by al-Suhayli in his RawdU3
It is worth noting that when al-Suhayli discusses in al-Rawd
the same points on grammar and language quoted on his
authority by Ibn al-Qayyim, he seems to be brief and concise
whereas the material quoted by Ibn al-Qayyim was more
detailed. This gives the impression that Ibn al-Qayyim was
quoting from an earlier work. Although al-Rawd is a
commentary on the sira, it is also regarded as the main source
al-Suhayli' s views on language and grammar. It is because
of such fondness of grammar that an illustrious Andalusian
grammarian, Ibn Mada' (513-592), accused al-Suhayli of
spending too much time on a personal interest. *
1. See for instance, Text, vol.1, pp.16-18, 22-30, 37-43,
vol.2, pp.2-8, 16-17, 58-59, 72-79, 102-108.
2. Al-Suhayli al-Nabwi, i.e. as a grammarian, has been
dealt with in an independent thesis by al-Banna
Muhammad Ibrahim, College of Arabic, Azhar University,
Cairo, 1971. Bibliography of Arabic Linguistics, p. 184,
1975.
3. This aspect is treated in Chapter IV
below.
4. Cf. al-Radd Cala al-Nuhat, p. 133.
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The Political Situation
Al-Suhayli was born during the reign of cAli ibn Yusuf
ibn Tashufin, the Almoravid- Amir and second sovereign of the
Tastyunid dynasty, who ruled (from 500/1106 - 539/114-5) over
a large part of the Maghrib and of Southern Spain including
Malaga where al-SuhaylT lived.1 Although al-Suhayli lived
twenty-nine years or so during the Almoravid dynasty,
nevertheless it is the Almohad's culture that is reflected in his
commentary. This is a dynasty which is generally traced back
©
to 515/1121 at which date Muhammad ibn c Abd Allah ibn Tumart
proclaimed himself the Mahdi and all the branches of the great
Berber tribe of the Masmuda became loyal to him.2 As a result
of this religious movement, the Almohads gradually took over
the Maghrib, destroying the Almoravids there and making
Marrakish their capital. This happened during the reign of
c c —
Abd al-Mu'min ibn Ali, the successor of Ibn Tumart, who
later after the death of the former (in 524/1130) styled himself
the Amir al-Mu'minin, i.e. the leader of the faithful.3
In al-Andalus there was a vacuum of power after the
decline of the Almoravids,. then Abd al-Mu'min despatched an
army to it and peacefully occupied all the Muslim territory
*
there in 542/1147. Malaga in which al-Suhayli lived was part
of this.1* On the death of cAbd al-Mu'min in 558/1163, his son
Abu YaC qub Yusuf came to power he reigned over the Maghrib
1. Al-MuCjib, p.202.
2. Ibid., p. 188. cf. Wafayat, vol.2, p.39.
3. Abd al-Mu'min was a Berber from the region of Tlemcen.
Both he and Ibn Tumart traced their ancestors to the
Prophet. In the year 540/1145 he decided to meet the
Almoravid army in open country, gaining a complete
victory. (d.558/1163) • al-MuC jib, p.203, Wafayat, vol.2,
p.371; Ibn Khaldun, vol.6, p.189.
4. Al-MuCjib, p.213; Ibn Khaldun, vol.6, p.189-
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and Muslim Spain from 558 till his death in 580.1 One year
later al-Suhayli died as has been mentioned.
The Intellectual Life
It was previously mentioned that the Almohads came to
power as a result of a religious uprising by Ibn Tumart who
Is considered the founder of the Almohad dynasty,
Q Q
nevertheless the first caliph was Abd al-Mu'min ibn Ali.
In order to comprehend the flourishing of Islamic
philosophy and sciences at that time and the influence of this
on al-Suhayli's work, the religious conditions of the Maghrib
and Islamic Spain prior to and after the historical movement
of Ibn Tumart must be taken into consideration, particularly
the teaching of Ibn Tumart which underlined the Almohad '
thinking.
During the reign of the Almoravids, the intellectual
interests in general were very narrow. Poetry, history and
other subjects were pursued, but little of original value was
produced. The science of usul al-din, i.e. kalam or theology
had been completely censored, and naturally this applied to
philosophy.2
As for fiqh, the doctrines of the school of Malik were
1. He was described as a man with great ambitions and
insatiable love of knowledge, particularly science. He
also took a great interest in arts, and persuaded by his
ambitions, studied philosophy and medicine. He kept an
extensive collection of books so that his library had
grown larger than any of the previous rulers of the
Maghrib. al-Mucjib, p.233. cf_. Wafayat, vol.2, p.374-.
2. Al-MuCjib, p. 173, EI*, "Almoravids"; "Almohades".
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adopted.1 The Almoravid rulers showed themselves to be
protectors and guardians of these doctrines and encouraged the
jurists in this way by granting favours only to those who
applied themselves exclusively to the study of the Malikite
—c
treatises of the furu , i.e. the actual practices of Islamic
Law.2 Little attention was paid to the fundamental sources.
Indeed the triumph of the Malikite doctrines caused the Qur'an
and hadith to be only referred to via these doctrines.3
However, Ibn Hazm (d.456), a theologian of Muslim Spain who
developed the Zahirite School of Law into a school of theology,
revolted against this but had apparently accomplished little.*
In the first decade of the sixth century hijri an ex-
Zahirite adherent, a Berber from Sus, Ibn Tumart, returned to
the Maghrib from the east where he had studied the Ash arite
theology as modified by al-GhazalT of whom the former was an
eminent pupil. Moreover he familiarized himself with the
theological principles of al-Ashc ari himself.5 It seems likely
that there was an intimate connection between al-Ghazali and
Ibn Tumart. MacDonald has said of this, "If only in view of
the syncretism practised by both, it was fitting that al-Ghazali
and Ibn Tumart should be brought closely together. Yet it is
hard to explain the persistence with which the great
Ashc arite is made the teacher and guide of the Semi Zahirite".5
I think it is of value to mention here this story which
might reveal the obscurity to which MacDonald alluded.7 It was
1. Al-MuCjib, p. 173, Ell "Almoravids"; "Almohades".
2. Ibid.
3. Al-MuC jib, p.173.
4. Muslim Theology, p.245-
5. Al-Mu c jib, p. 188, Wafayat, vol.2, p.39, Ell "Ibn
Tumart".
6. Muslim Theology, p.24-9-
7. Ibid.
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said that the Amir of the Almoravids went so far as to order
the burning in public of the masterpiece of al-Ghazali because
the jurists there considered it to be heterodox.1 This was
brought to the notice of al-Ghazali in the presence of Ibn
Tumart and others. Thereupon al-Ghazali stated: "Shortly his
sovereignty would be abolished, his sons would be killed and
I do not think the man in command would be other than one of
those who are present in this meeting".2 Al-Marrakishi
commented on this saying: At that time Ibn Tumart was
thinking of rebelling against the Almoravids, but having heard
this from al-GhazalT„ it further encouraged him.3 It can perhaps
be understood from this story that al-Ghazall exercised some
influence on the thinking of Ibn Tumart, as he was a vigorous
opponent of the Almoravid regime and it seems likely that he
provided an intellectual base to Ibn Tumart for his movement.
Although Ibn Tumart started his movement as a mere
reformer, later he insisted strongly on the idea of the
Mahdi, he even strived by miracle-working to add to his
followers and achieve his objects.i¥ The doctrine which he
Q
preached bears evident marks of the influence of the Ash arism
as modified by al-Ghazali and Zahirite thinking as developed
by Ibn Hazm.5 Ibn Tumart's concern for theology must have
reflected in the structure of the Almohad. state? this is evident
from al-Suhayli's work as he discusses theology freely.6
Q
Abd al-Mu'min, the first caliph, paid great attention to
1. Al-MuCjib, p.172, al-lcbar, vol.4, p.102.
2. Al-MuCjib, p.178.
3. Ibid.
4. Wafayat, vol.2, p.38. cf_. al-Mu Cjib, p. 188. Elj "Ibn
Tumart".
5. Muslim Theology, p.246.
6. This aspect of al-Suhayli is treated below in
Chapter V.
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scholars but being involved in many wars, the flourishing of
science and philosophy came to its peak at the time of his son
Abu Ya c qub Yusuf, a great scholar himself. He summoned
scholars to his court which became a centre of scholarship and
all sciences were invigorated.1 Surrounded by famous
c —
philosophers, physicians and poets, Abu Ya qub was considered
a great friend of scholarship. With the Almohad dynasty under
his reign, the Maghrib saw its most brilliant period and it
was described as the golden age of the Islamic civilization
in the Maghrib. It suffices to recall that two of the great Arab
philosophers, Abu Bakr ibn al-Tufayl (d. 581/1187)2 and Ibn
Rushd (Averroes), the last of the great Aristotelians (d.595/
1201),3 encouraged by him produced their most celebrated
works. Indeed, it was in this very same period that al-
Suhayli was summoned to Marrakish and appointed chief
justice.
1. Al-MuCjib, p.238.
2. He is the author of the philosophical novel Hayy ibn
Yaqzan. He acted as a medical attendant and wazir to
Abu YaC qub. Wafayat, vol.2, p.314-; EI, "Ibn Tufayl".
3. He is renowned for his commentary on Aristotle. He acted
as judge in different places in Spain and was court
_ Q
physician to Abu Ya qub for some time. Takmila, vol.1,
p.269; EI, "Ibn Rushd".
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CHAPTER II
THE WRITING OF SIRA UP TO THE TIME OF AL-SUHAYLl
It has been previously mentioned that al-Suhayli's
commentary (Al-Rawd al-Unuf) rests on Ibn Hisham's biography
of the Prophet which was originally written by Ibn Ishaq.
Since al-Suhayll himself stated in his introduction that he
extracted his book from more than one hundred and twenty
books, it is necessary to review the writing of sir a up to his
time. However, some of the books he used were not confined to
the Sira.
The importance of the Prophet's biography was realized
as early as his lifetime. His Companions were greatly concerned
C c
about his sayings and deeds. Abd Allah ibn Abbas (4 B.H./
68 A.H.) was said to have devoted evenings to the teaching of
maghazl.1 Although nowhere in the older sources2 is it said
that Ibn c Abbas composed an actual book on the maghazT.3
Q —
Another Companion who was considerably older than Ibn Abbas
was CAbd Allah ibn CAmr ibn al-CAs (27 B.H. - 63 A.H.), who
is said to have collected a number of reports on the Prophet's
1. Tabaqat, vol.2, p. 368; cf. p. 371. Tadhkira, vol.3, p. 235-
The use of the word maghazi was not confined to the
Prophet's campaigns but it was used to refer to his
biography in general. See Bidaya, vol.3, p.243. cf.
Maghazi, vol.1, p.19' Zakkar, p.32.
2. Kashf.
— — c
3. In one place, however, Musa ibn Uqba expressly
£ —
mentions such records of Ibn Abbas as made use of by
himi^Kurayb (98/719) , mawla of Ibn cAbbas > left with us
Q
a camel load of the writings of Ibn Abbas. Tabaqat,
vol.5, p.293.
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campaigns and his traditions in the well-known al-Sahifa al-
Sadiqa.1 From al-Bukhart's collection of traditions it is very
— c —
evident that al-Bara' ibn Azib (d.74/695) hast transmitted a
great number of traditions concerning the Prophet's biography
via the illustrious Kufan historian Abu Ishaq al-SabiC i2 (29-
127). Aban3 (20-100) the son of the third caliph cUthman is the
first to be known of those who had written a book on sira.*
Frequently his name occurs in the i snad of hadith, while
unfortunately it is altogether absent from the works on Sira.
— c
It was reported that Sulayman ibn Abd al-Malik caused his
book on Sira to be destroyed, because he regarded it as
exaggerating the merits of the Ansar whilst not mentioning any
merits for the Umayyads. The incident took place in the year
82 A. H. *
cUrwa ibn al-Zubayr (26-94)* as an authority on the
maghazl is considered of much greater importance than Aban.
Unlike those of Aban, a very large number of his writings
have come down to us. This makes him the earliest extant
authority .in the field of slra. However., he is even considered
the founder of Islamic history. His writing is based mainly on
1. Tabaqat, vol.2, p.373-
2. Maghazi cUrwa, pp.25-27.
3. He was one of the fuqaha' of Medina where he acted
as a governor for seven years up to the year
83 A.H. Tabaqat, vol.5, p.152; Ta'rikh, vol.4, p.420;
Tahdhib, vol.1, p.99.
4. Tabaqat, vol.5, p.210.
5. Al-Muwajfaqiyyat, pp. 222-223. _df. Maghazi CUrwa, p. 28.
Q
6. It is from him that Abd al-Malik ibn Marwan sought
instructions in the maghazi. Tabaqat, vol.4, p. 178 seq. ,•
Ta'rikh., vol.2, pp.328, 366, 375, 421; vol.3, p. 55.
Tahdhib, vol.7, p.184
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his own collection of the traditions.1
The third Medinan authority on maghazi was Shurahbll
ibn Sacd (123 A.H.),2 who quoted some of the Companions of
the Prophet as his authorities:3 namely, Zayd ibn Thabit, Abu
— C —
Hurayra and Abu Sa id al-Khudri. He was said to have been
well versed in the information regarding the battles of Badr
and Uhud.* Due to his old age he became confused,
— — c
consequently people dropped his maghazi. Although Ibn Sa d
classified him as unreliable® he quoted him in connection with
a report concerning the emigration of the Prophet from Quba'
to Medina.7
Another man of the same generation was Abu cUmar cAmir
— Q
ibn Shurahil (17-103) known as al-Sha bi, a native from
Hamdan.8 He was the eminent teacher of Abu Hanifa. Like Aban
he was described as an authority on maghazi. It was related
c c —
that: Ibn Umar once attended the circle of al-Sha bi while he
— — c
was lecturing on maghazi. On hearing him Ibn Umar exclaimed
"By God I was present with those people during these events
but this man is more knowledgeable than l".s But al-
Sha cbr never wrote a book on maghazi, he used to boast
saying: ma katabtu sawda' fi bayda',18 referring to his excellent
1. His writings were extralced and published in a book
1401/1981 by al-ACzami.
2. A freedman of the Banu Khatma. Tabaqat, vol.5, p.310.
Tahdhlb, vol.4, p.321.
3. Tabaqat, vol.5, p.310, Tahdhib, vol.4, p.321.
4. Tahdhlb, vol.4, p.321, _cf. vol.10, p.361.
5. Tabaqat, vol.5, p.228.
6. Ibid., p.310.
7. Ibid., vol.1, p.237.
8. Ibid., vol.6, p.246. Tadhkira, vol.1, p.79-
9. Tadhkira, vol.1, p.82.
10. Ibid.
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memory. This is very interesting as it emphasises the fact that
by the time of al-Shac bi, the people were in the habit of
committing to writing whatever information they may receive,
otherwise committing to memory cannot be a subject of boasting.
An important writer belonging to the same time was Wahb
ibn Munabbih (d. 114 A.H. ).* He handed down traditions on the
C — — — 2
authority of Ibn Abbas, Jabir, Abu Hurayra and others. As
a transmitter he is considered trustworthy, but he takes
special interest in the traditions of Jewish and Christian
sources. It was he who supported this ~ : J, by his statement
that he had read more than seventy-two of their holy
scriptures.3 In his book Kitab al-Mubtada' he made use of
those sources. Al-Tabari preserved numerous quotations on his
authority related to the subject* and so did Ibn Qutayba in
his book al-Macarif. In the older works of Sira Wahb is
nowhere quoted as an authority on the life-story of the
Prophet.® However a fragment of his book Kitab al-Maghazi has
been discovered by C.H. Becker.® This fragment - as was
stated by Horovitz - contains nothing new, but it showed that,
already in the year 100 A.H. or earlier, the biography of the
Prophet was narrated exactly as in later works.7
One of the chief authorities of the two most illustrious
writers on the Prophet's life; Ibn Ishaq and al-Waqidl, was
cAsim ibn ^mar ibn Qatada al-Ansarl (d.120). He lectured in
1. A Yamanite of Persian origin. Tabaqat, vol.5, p.543.
Cf. Ta'rikh, vol.3, p.158.
2. Tadhkira, vol.1, p. 100.
3. Tabaqat, vol.5, p.543.
4. See for instance Ta'rikh., vol.1, 2 et passim.
5. Tadhkira, vol.1, p. 100. Wafayat, vol.2, p. 180.
6. Preserved in Papyri Schott - Reinhardt 8, Heidelberg.
Islamic Culture, Vol.l, 1927, p.558.
7. Ibid.
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Damascus1 and Medina on the Prophet's campaigns and is said
to have committed his lectures to writing.2 His scholarship in
the sira and maghazi was renowned3 and he was considered as
an authentic transmitter.*
Among the weightiest authorities of Ibn Ishaq was
Muhammad ibn Muslim ibn cUbayd Allah ibn Shihab al-Zuhrl
(d.124 A.H.) who came from a Meccan clan, the Banu Zuhra.®
He studied with Sa cid ibn al-Musayyab for ten years;8 also
among his teachers was c Urwa ibn al-Zubayr.7 His
indefatigable zeal for collecting reports was supported by a
remarkable memory.8 At the command of Khalid ibn cAbd Allah
al-Qasri, al-Zuhrl wrote down the Sira.9 In his work he dealt
with the whole life-story of the Prophet, not only the
maghazi".18 However this work has not come down to us but a
great number of fragments of it have been borrowed in the
works of the biographers of the Prophet.11 It is evident from
al-Rawd al-Unuf of al-Suhayli that al-Zuhrf's Sira was
accessible during the sixth century as al-Suhayli quoted it by
c c c
1. He was appointed by Umar ibn Abd al- Aziz to teach
the Prophet's campaigns in the mosque of Damascus -
Tabaqat, vol.5, p.349.
2. Ibid.
3. Ibid, cf. Macarif, p.236, Tahdhib, vol.5, p.53-
4. Ibid.
5. Tadhkira, vol.1, pp. 108-112. Wafayat, vol.1, p.571.
6. Ta6acLat» vol.2, p.383.
7- Ibid., p.382. Urwa was considered the chief authority
of al-Zuhri. Tabaqat, vol.4, p. 178 seq. _cf. Maghazi ^rwa,
p.77- Zakkar, p.24.
8. Tabaqat, vol.2, pp.388-389. Tadhkira, vol.1, p. 110.
9. Haji Khalifa mentioned it, Kashf, vol.2, p. 1747.
10. Tabaqat, vol.2, p.388.
11. The work of al-Zuhri as taken from other sources is
C Q
being prepared by al-A zami. Maghazi Urwa, p.29.
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name several times.1 Part of it was published by Zakkar in 1980.
A man who deserves special mention because he devoted
his attention to the life of the Prophet and his maghazf, is
c — c
Abd Allah ibn Abi Bakr ibn Muhammad ibn Amr ibn Hazm
(d.130 A.H.). He was also one of the chief authorities of Ibn
Ishaq. Al-Zuhri said of him that he had no in all
Medina.2 From the quotations in the works of Ibn Ishaq, al-
Waqidi, Ibn Sac d and Tabari - as observed by Horovitz - we
Q
can picture the activity of Abd Allah as a transmitter of
tradition concerning maghazi, the youth and early years of the
Prophet, and the embassies of the Arabian tribes to the
Prophet. He has also transmitted reports concerning particular
events after the Prophet's death but his name appears most
often in connection with the maghazr.3 He is considered to be
the earliest who sought to establish the chronological order of
events. Ibn Ishaq borrowed from him a list of the Prophet's
campaigns in chronological order.*
A man of the same generation is Abu al-Aswad Muhammad
ibn cAbd al-Rahman ibn Nawfal, known as Yatim cUrwa (d.
after 131 A.H.). His grandfather Nawfal ibn Khuwaylid al-
Qurashi was one of those early Muslims who emigrated to
Abyssinia.® It was recorded that Abu al-Aswad left a book on
the Prophet's campaigns.6 However it was proved that the book
— — c
ascribed to him was only a version of the maghazi of Urwa
ibn al-Zubayr.7 As a transmitter he was considered
trustworthy.8
1. See for instance Text, vol.2, pp.123, 220, 240.
2. Tahdhib, vol.5, p.165-
3. Islamic Culture, vol.2, 1928, pp.26-7.
4. Ibid., Ta'rikh, vol.3, pp.152, 154.
5. Tabaqat, vol.4, p.120. Maghazi CUrwa, p.59.
6. Ibid.
— — c
7. Maghazi Urwa, p.59.
8. Ibid.
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Another man of the same generation as al-Zuhri was
__ Q
Sulayman ibn al-Mu tamir al-Taymi (d. 143/764.). He was
described as trustworthy.2 He also compiled a book on the sira
of the' Prophet.3 Al-Suhayli quoted his work several times,
— c
always comparing the material with that of Musa ibn Uqba
even so his si"ra seemed to have included more details than
that of the latter* or sometimes even different accounts.5
Three of al-Zuhri's students are known to us as authors
— Q
of books on the Prophet's biography: Musa ibn Uqba,
c — — — c
Ma mar ibn Rashid and Muhammad ibn Ishaq. Musa ibn Uqba
c — * —
ibn Abi Ayyash (55-141), was a mawla of the family of al-
Zubayr ibn al- c Awwam.8 He was ranked as a special expert
in the maghazi. Malik ibn Anas, the famous jurist, praised
him, saying: "You must hold to the maghazi of Musa ibn ""Uqba,
for he is trustworthy".7 Al-Zuhrl was his weightiest authority.4
There are numerous quotations from his work5 in the Tabaqat
c —
of Ibn Sa d and some are preserved by al-Tabari. Probably he
made use of the written records of older authorities, as he
Q _
mentioned the writing of Ibn Abbas that had been left with
him.14
1. Tadhkira, vol.1, p. 150.
2. Ibid., pp.151, 152.
3- Ibn Khayr, vol.1, p.231. of. vol.2, p.496.
4. Text, vol.2, p.299; cf. vol.3, p.161; vol.4, pp.46, 56.
5. Ibid., vol.5, p.173-
6. Tahdhib, vol.10, p.360, Tadhkira, vol.1, p.148.
7. Tahdhib, vol.10, p.361.
8. Ibid.
9. Goldziher shows that Musa's work was in circulation
as late as the end of the 9th century, hijrl.
Life of Muhammad, XVI. A fragment of his work has
survived and was published by Sachau in 1904. Cf.
Ibid., xliii-xlvii.
10. See above p. 18. n.,3
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Mac mar ibn Rashid (96 - 154 A.H.)1 was a mawla, i.e.
freedman, of the Banu Haddan. Although he was born at Basra
he settled in SanCa',2 the capital of Yaman. Ibn al-Nadim in
his Fihrist",3 names him as an author of a Kitab al-maghazi, *
of which however only fragments have come down to us,
— — c
especially in the works of al-Waqidi and Ibn Sa d. There are
also some in Baladhuri and Tabari". Most of his statements go
back to al-Zuhri. Besides the maghazi, he paid attention also
to the biblical history of former revelations - Tabari has
preserved much of this part.
Despite all these works on sira which seem to have
started from the very earliest times of Islam, the fame of the
work of Ibn Ishaq has outshone the fame of all other works in
this field because it is the first which has come down to us.
Muhammad ibn Ishaq (85 - 151)5 also came from a family
of mawali. His grandfather was a freedman from the Mfcdinan
family of Qays ibn Makhrama ibn al-Muttalib ibn c Abd Manaf.®
Ibn Ishaq was described as a zealous collector of traditions.7
He used the numerous statements he collected to enlarge the
material he received from his teachers.
The original work of Ibn Ishaq - which was divided into
*
C — —
three parts of al-Mubtada', al-Mab ath and al-Maghazi - is no
Q
1. Tabaqat, vol.5, p.546. Ibn Sa d gave a different date
for his death as 153 or 151.
2. Tadhkira, vol.1, p. 190.
3- Fihrist, p.138.
4. Ibid.
5. Tabaqat, vol.7, p. 322. Tahdhib, vol.9, p. 142, Irshad,
vol.6, p.399. Wafayat, vol.1, p.611. Ta'rikh Baghdad,
vol.1, p.215 seq.
6. Xa6aqat, vol.7, p-321, Ta'rikh Baghdad, vol.1, p.215.
7. Irshad, vol.6, p.400.
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longer extant. Probably these parts, which were always
referred to as sections, were independent volumes. As in
connection with the biography of Salama ibn al-Fadl, Ibn
c _
Sa d stated that he transmitted both al-Maghazi and al-
Mubtada' on the authority of Ibn Ishaq.1 It is worthwhile
giving a brief outline of the original work:
(i) al-Mubtada' is in four sections. The first consists of
the pre-Islamic revelations. The second, the history of Yaman
in pre-Islamic times. The third, Arabian tribes and their idol
worship, while the fourth deals with the immediate ancestors
of the Prophet.
(ii) al-Mab ath, includes the Prophet's life in Mecca and
the Hijra.
(iii) al-Maghazi is the history of the Prophet in Medina
till his death.2
The main source for Ibn Ishaq's text is the edition of Ibn
Hisham who set out in his introduction the principles
underlying his revision.6 Numerous fragments of the material
omitted by him have been preserved in other books.* Al-Tabari
in his History in particular has preserved a large amount of
material belonging to the Mubtada'. Al-Azraqi in his History
of Mecca has preserved reports dealing with the previous
history of Mecca. Al-Suhayli preserved numerous accounts,
beside some of the poetry that Ibn Hisham left out because he
doubted its authenticity.5
1. Tabaqat, vol.7, p.381.
2. Islamic Culture, vol.2, 1928, pp. 175-6.
3. Text, vol.1, p.83.
4. A list of these books is preserved by A. Guillaume, The
Life of Muhammad, xxxi seq.
5. See Arabic Appendix below.
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An early critic of poetry Muhammad ibn Sallam al-Jumahi
(d.231 A.H.)1 makes some observations, and accused Ibn Ishaq
of being one of those who did harm to poetry.2 However, the
authenticity of the poetry included in the sira, seemed to be
questioned during the lifetime of Ibn Ishaq, who excused
himself by saying that he was not an expert in the field of
poetry and that he merely passed on what was communicated to
him.3 J. Horovitz excused Ibn Ishaq - referring to the poetry
cited in the Sira saying: he made no inquiries as to their
authenticity as the professional connoisseurs of poetry were
wont to do, and the question of their authenticity did not
particularly touch him.*
It seems fair to accuse Ibn Ishaq of a lack of critical
judgement by introducing into the sira literature, poetry and
information concerning people who lived thousands of years
before the time of the Prophet without having any authentic
sources.s
Unfortunately we have no information regarding the
presentation of the material in the sira. Nevertheless Horovitz
assumed that the presentation of the sira - which he described
as being well-arranged8 - was made by Ibn Ishaq himself.
Probably A. Guillaume held the same conviction when he dealt
1. Tabaqat Fuhul al-ShuCara', the introduction, Irshad,
vol.8, p.14.
2. T^baqat Fuhul al-ShuCara', pp.8, 9.
3. Ibid., p.9.
4. Islamic Culture, vol.2, 1928, p. 180; _cf. Ta' rlkh
al-Tabari. e.g. vol.1, pp.220, 221, 223, 224.
5. A summary of Muslim opinion of Ibn Ishaq is preserved
C — —
in Uyun al-Athar by Ibn Sayyid al-Nas, vol.1, pp. 10-17,
translated by A. Guillaume: The Life of Muhammad,
p.xxxv. c_f. Mizan, vol.3, p.468.
6. Islamic Culture, vol.2, 1928, p.l8l.
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with Ibn Hisham as an editor of the sira.1 However, a
comparison of the text of Ibn Ishaq according to the rjwaya
of Yunus ibn Bukayr (d.199) with the text of Ibn Hisham forced
him to say: "If Ibn Ishaq gave his lectures in the form
and order in which Yunus ibn Bukayr recorded them, then we
owe much to Ibn Hisham for his painstaking efforts to introduce
some sort of logical and chronological order in the narrative".2
But the question was left open as the text of Yunus cannot be
regarded as sufficient evidence. However it can hardly be
believed that Ibn Hisham who took credit for every single word
which he added to the 5 Ira would omit to mention such a task
as introducing an order into the text.
Ibn al-Nadim has recorded a book of maghazi of Abu
MaCshar. Najih ibn cAbd al-Rahman al-Sindi (d. 170/787),3 al-
— — c
Waqidi and Ibn Sa d have preserved some fragments of his
maghazi.4 He was appointed by the Caliph al-Mahdi as a
teacher of fiqh in Baghdad. Among his authorities were
— c — c c —
Nafi , the Mawla of Ibn Umar, Muhammad ibn Ka b al-Qurazi,
• •
and other scholars of Medina.5 Ahmad ibn Hanbal described
him as: basir fi al-maghazi,s i.e. an expert in the field of
the Prophet's campaigns. Besides the fragments that were
preserved by Ibn SaC d and al-Waqidi, al-Tabari referred to
— Q
Abu Ma shar concerning information on biblical history and on
the Prophet's life, especially chronological statements.7
1. The Life of Muhammad, p.xli.
2. New Light, p.8.
3. A freedman from Yaman, possibly of Indian origin, he
lived in Medina - Tabaqat, vol.5, p.4-18; Irshad, vol.3,
p. 166, Tahdhib, vol.10, p.421.
4. See for instance maghazi, pp.19, 149, 152, 154, 199;
Tabaqat, vol.3, pp.77, 115, 123, 151, 161.
5. Tadhkira, vol.1, p.235.
6. Ibid.
7. Ta'H"kh, vol.1, p.340; vol.6, pp.418, 419.
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A book on sira was also ascribed to Ibrahim ibn
Muhammad ibn al-Harith, better known as Abu Ishaq al-Fazari
• •
(d. 185/806).1 He transmitted material on the authority of Abu
— — c — — C 2 — c —
Ishaq al-Sabi i, Musa ibn Uqba and others. Al-Shafi i
described his sira as being without rival.3
c — c — c
Like Abu Ma shar, Abu Abd Allah Muhammad ibn Umar
al-Waqidf (d.207) also belongs to the group of mawali" living
in Medina.* The caliph al-Ma'mun appointed him Judge of the
eastern part of Baghdad.5 He was described as a zealous
collector of traditions and an insatiable lover of knowledge.6
His literary activity extended over various fields. A list of his
writings consisting of more than twenty-seven works, is given
by Ibn al-Nadim.7 On the subjects related to the Sira he
wrote: Al-Ta'rikh al-Kabir, al-Ta'rikh wa al-maghazi wa al-
Mab cath, Akhbar Meqga, Azwaj al-Nabl , Wafat al-NabT and
al-Slra. Out of all his writings, only his book on maghazi*
1. Ibn Khayr, vol.2, p. 496; cf. vol.1, p. 236; Tadhkira,
vol.1, p.273. This work is edited by Faruq Hamada,
Cairo, 1983/1403.
2. Tahdhxb, vol.1, pp.152, 153.
3. Ibid.
4. Irshad, vol.7, p.55 seq. He was a Mawla of C Abd Allah
ibn Buraida who belonged to the Medinan family of
Aslam, Tadhkira, vol.1, p.348. Dibaj, p.230.
5. Ta'rikh, vol.3, p. 1037. Macarif, p.258. Irshad, vol.7,p.56.
c ~~
6. Irshad, vol.7, p. 58, Fihrist, p. 144, Ma arif, p. 258,
Tadhkira, vol.1, p.348.
7. Fihrist, p.144, cf. Irshad, vol.7, p.56. Maghazi, p.11.
EI, "Al-Waqidl".
8. This work was published in Berlin 1882 ed. by Wellhausen,
entitled Muhammad in Medina. A fragment of it was
published in 1855 by A. KremeL. Another edition of one
c — —
third was published in Cairo in 1947 by Abbas al-Shirbini.
The work was edited by Marsden Jones, Cairo, 1964. The
Kitab al-Maghazi of al-Waqidi.
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has survived as an independent work. However al-Suhayll
recorded a book entitled Intiqal al-Nur (Transition of Light),1
and ascribed it to al-Waqidi as well as a Kitab al-Mawlid.2
Probably these are two parts belonging to the section al-
C _ Q
Mab ath of Kitab al-Ta'rikh wa al-Maghazi wa al-Mab ath
since they have not been recorded elsewhere and it is evident
c
from their titles that both were on the subject of mab ath.
Numerous extracts from his other works have been
preserved by Ibn SaC d, Tabarf and Abu al-Qasim ibn Hubaysh
(d. 584- A.H. ).3 Al-Waqidi reported on the authority of al-
— c — — c — c
Zuhri, Ma mar ibn Rashid, Abu Ma shar and Musa ibn Uqba.
It is remarkable that he did not mention Ibn Ishaq among his
authorities. As a result such scholars as J. Horovitz and
Wellhausen went as far as to accuse al-Waqidf of making great
use of Ibn Ishaq's work.* On the other hand scholars
like A. Guillaume6 and Marsden Jones6 do not hold the same
conviction. However we must not forget that at the time of al-
Waqidi, Ibn Ishaq was not "his most celebrated predecessor",
to use Horovitz's expression.7 Bearing in mind that the
1. Text, vol.1, p.93.
2. Ibid., p.61.
3. An Andalusian scholar and one of al-Suhaylf's
contemporaries. In his book al-Ghazawat he preserved
numerous fragments from Kitab al-Ridda of al-Waqidi. See
Islamic Culture, vol.2, 1928, p.516.
4. See EI1, rtWaqidi," J.W. Muhammad in Medina, Introduction,
p. 12 seq. Islamic Culture, vol.2, p.518.
5. Life of Muhammad, the introduction xxxii.
6. The introduction of The Kitab al-Maghazi of al-Waqidi",
ed.M.J., p.29- Marsden Jones refuted the arguments of
U — _ _
Horovitz in Article: Ibn Ishaq and al-Waqidi: the dream
c—
of Atika and the raid to Nakhla in relation to the charge
of plagiarism,* B.S.O. A.S., vol.XXI 1,1, 1959.
7. El1, "Waqidf."
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maghazi of 'iJrva, al-Zuhri, MusS ibn CUqba, Abu MaCshar and
c —
Asim ibn Qatada were still accessible.
c — c
Abu Abd Allah Muhammad ibn Sa d, katib (secretary) of
al-Waqidi was born at Basra in 168 A.H.1 Ibn MaC ruf (d. 300
A.H.) combined Ibn Sacd's book Akhbar al-Nabi" with Tabaqat, 2
the first part of which was devoted to the Prophet's biography
including his campaigns. He relies above all upon al-Waqidl,
— c — c —
Abu Ma shar and Musa ibn Uqba. However, Ibn al-Nadim
considered him merely a transmitter of al-Waqidi's works. He
said in connection with him that he based his books to a large
extent upon the writings of al-Waqidi.3 Nevertheless Ibn
Sa d was described as having much more to say on some
matters than Ibn Ishaq and al-Waqidi. He mentions for example
letters and embassies." Moreover Horovitz considered Ibn
SaCd the first to have inspired the later works on the Dala'il
al-Nubuwwa by his chapter on the Sifat akhlaq Rasul Allah.3
C — c
Yet it seems that Abd Allah ibn al-Zubayr b. Isa, known as
Abu Bakr al-Hamldi who died (219), seems, to be the first to
compile a book on Dala'il al-Nubuwwas as it was recorded by
— — — — Q
Haji Khalifa.7 However al-Suhayli did not refer to Ibn Sa d.
Possibly our author contents himself with the works of al-
— — c
Waqidi, since Ibn Sa d makes no secret of using them as his
main source, or perhaps, Ibn Sa d's work was not easy to get
hold of in al-Andalus at the time.®
1. Wafayat, vol.1, p.641j Tabaqat, the introduction.
2. Islamic Culture, vol.2, 1928, p.522.
3. Fihrist, p. 145. Cf. Tabaqat, vol.1, pp.10, 11.
4. Islamic Culture, vol.2, 1928, p.523.
5. Ibid. Cf. Tabaqat, vol.1, p. 15.
6. Tabaqat, vol.5, p.502.
7- Kashf, vol.2, p.1059.
8. His book is described as being of a limited circulation
in al-Andalus. Tabaqat, vol.1, p. 15.
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The sira now is well known as Sirat Ibn Hisham, who
received the text of Ibn Ishaq from al-Bakka'i' (d. 183/799),
a pupil of Ibn Ishaq. However, it should be noted that the
sira of Ibn Hisham is not the full work of Ibn Ishaq.
Abu Muhammad CAbd al-Malik ibn Hisham (d.218) who was
born and spent his life in Egypt, was described as
knowledgeable in genealogy and grammar.1 The principles
underlying his edition of the glra are set out in his
introduction.2 He left out the biblical history from Adam to
Ibrahim, known as the Mabda' section in Ibn Ishaq's work,
which probably contained information on the authority of Jews
and Christians3 or perhaps it was based on Wahb ibn
Munabbih's work* which was entitled al-Mubtada'. Further on
he left out any material not directly relevant to the biography
of the Prophet.5 His greatest service has been described as his
critical observations on the authenticity of a large section of
the poetry of the sira.5 He discarded such poems as were
known to no expert of poetry he questioned. He also gave more
accurate versions of some of the poems and introduced s hawahid
(verses) to illustrate the meaning of difficult words and
phrases. Occasionally he adds genealogical notes. Besides his
edition of the sir a becoming the basic work on the subject, he
could also be regarded as the first commentator.7 Haji Khalifa
1. Text, vol.1, p.21.
2. Ibid., p.28.
3. Islamic Culture, vol.2, 1928, p. 175-
4. Ibid. Hajl Khalifa ascribed to Wahb a Kitab al-
Isra ' iliyyat, vol.2, p. 1390.
5- Professor Montgomery Watt stated that comparison shows
that what Ibn Hisham has omitted was chiefly material
not directly relevant to the career of the Prophet. See
EI, "Ibn Hisham".
6. Life of Muhammad, introduction p.xlii.
7. See below pp.63-?
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C — Q —
ascribed to him a book on Sharh ma Waqaa fi Ash ar .al-Siyar
min al-Gharlb which al-Suhayli did not see though he alluded
to it.1
Among those who died in the year 286 A.H. al-Dhahabi
c c — c — c
mentioned Abu Sa id Abd al-Rahim ibn Abd Allah ibn Abd
al-Rahim al-Barqi and described him as rawi al-sira; the
* *
_ ^ Q
transmitter of sira.2 Like Abu Sa id, his brother Abu Abd
c —
Allah Muhammad ibn Abd Allah (d.249) was also known as
Abu cAbd Allah al-Barqi. According to one account they were
Egyptians known by this lineage because they used to trade
with Barqa of Qum.3 Abu cAbd Allah was taught by the famous
Q —
scholar Abd al-Malik ibn Hisham, from whom he transmitted
the sira.* In his turn their brother Abu Bakr Ahmad ibn c Abd
Allah al-Barqi (d.270)5 transmitted the sira too. But he
c
transmitted part of it on the authority of his brother Abd al-
Rahim.s He also compiled a book on Ma C rifat al-$ahaba,
tranmitted on his authority by Ahmad ibn cAlI al-Mada'ini.7
In connection with the latter's biography, Yaqut confuses
him with another Barqi known by the name of Ahmad ibn
Muhammad al-Barqi, who was from Barqa of Qum. To Yaqut all
these scholars were from Barqa, but the first account appears
to be the most reliable.4 Ahmad ibn Muhammad al-Barqi,
_ _ * £ _ • _ (2
mentioned by Yaqut seems to be the Shi ite Abu Ja far Ahmad
ibn Muhammad ibn Khalid al-BarqT who has nothing to do with
the writing of sira.9
1. Kashf, vol.2, p.1012. Cf. Text, vol.1, p.43-




6. Ibid., vol.2, p.570. Cf. Text, vol.7, p.532.
7. Tadhkira, vol.2, p.570.
8. Ibid., p.569- cf_. Irshad, vol.1, p.160.
9- See Tusi, p.37.
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From al-Suhayli's work it is very evident that at least
one of the brothers had probably written a commentary on the
Sira, although nowhere in the older sources1 is it recorded.2
A zealous writer, whose compilations seem to have
exceeded twenty eight works on the subject of sira, though
none of them has survived as an independent work, is Abu al-
Hasan CAlI ibn Muhammad ibn c Abd Allah, known as al-
Mada'ini3 (135 - 215 A.H.). He was described as trustworthy
if he reported on the authority of the well known authorities.*
Ibn al-Nadim provided us with a list of al-Mada' ini' s works
on sira as: Kitab Ummahat al-Nabi ., Kitab Sifat al-Nab T ,
Kitab CUhud al-Nabi , Kitab tasmiyat al-Ladhina yli'dhun al-
Nabi , Kitab Rasa'il al-Nabi , Kitab Kutub al-Nab.j" ila al-
Muluk, Kitab Ayat al-Nabi., Kitab Iqtac al-Nab T , Kitab Futuh
al-Nab i_, Kitab Sulh al-Nab.i , Kitab Khutab al-Nab. I, Kitab
Saraya Rasul Allah, Kitab al-Wufud, which consisted of
information concerning the delegations of Yaman, Mudar,s and
Rabl Ca. Kitab DuCa' al-Nab t, Kitab Azwaj al-Nab? , Kitab
C — — Q — _ C — ^
Ummal al-Nabi ala al-Sadaqat, Kitab ma naha anhu Rasul
Allah, Kitab Akhbar al-Nab I., Kitab al-Khatim wa -al Rusul,
Kitab man Katab Lahu al-Nabl Kitab wa Aman, Kitab Amwal
—► - — c
al-Nabi wa Kuttabuhu wa man Kan Yaruddu alayhi al-Sadaqa
min al- cArab,6 and finally Kitab al-maghazi. Ibn al-Nadim
commented that Abu al-Hasan b. al-Kufi alleged that a copy of
1. Kashf.
2. See below pp.if9~50
— — , c « c
3. A Mawla of Sumra ibn Habib ibn Abd Shams, ibn Abd
Manaf. Irshad, vol.5, p.309. Fihrist, p.14-7.
4. Irshad, vol.5, p.310.
5. According to Yaqut "Mudar" but he quoted from al-Fihrist
where it is Mi§r. See vol.5, p-312. It seems probable that
the first is correct.
6. In the Fihrist the word is Sudfa but is corrected to
Sadaqa by Yaqut*.
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al-Mada'iru's Kitab al-maghazi was in his possession in eight
volumes in the handwriting of cAbbas al-Nasi.1 Al-Zubayr ibn
Bakkar, appears to have been the chief transmitter of the
material collected by al-Mada'inl as well as Ahmad ibn Abi
Khaythama and Ahmad ibn al-Harith al-Kharraz (257 A.H.).2
Although the writing of sira as an independent work did
not stop at any time, along with it, scholars who devoted books
to other subjects such as the history of the world or Arab
genealogy, started to use the sira as an introduction to their
works.
Abu al-Walid Muhammad ibn CAbd Allah ibn Ahmad al-
Azraqi" (d.24-7/861),3 who took his grandfather* as his main
authority, compiled a Kitab Akhbar Mecca wa ma ja' fiha min
al-Athar. It was also relevant to the sfra, as al-Azraqi is
considered one of the early transmitters of both Ibn Ishaq and
al-Waqidi.
Abu Jac far Muhammad ibn Habib (d.2455 A.H.) compiled
to
a Kitab al-Muhabbar, which contains useful information related/the
sira. He also wrote al-Munammaq fi Akhbar Quraysh.
1. Fihrist, p. 148, in Irshad, vol.5, p. 125, it is Ibn
c — —. c — —
Abbas al-Yabis instead of Abbas al-Nasi. Regardless of
this comment, these books seemed to be several sections
belonging to one book, probably the Kitab Akhbar al-Nab't
2. Irshad, vol.5, p.309.
3. A native Meccan historian. Fihrist, p. 162.
4. Ahmad ibn Muhammad al-Azraqi (d. 222/837)
• •
one of the trusted friends of al-ShafiC i. Tahdhib, vol.1,
p.79.
5. A scholar from Baghdad, well acquainted with Arab
genealogy and poetry. His mother (Habib) was a mawla
of Banu Hashim. Irshad, vol.6, p.473, Fihrist, p. 155.
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Ahmad ibn al-Harith al-Kharraz (d.257)1 was one of the
chief transmitters of al-Mada'ini. He was described as reliable.
He contributed to the writing of sira with two books: Kitab ma
Naha al-Nabi Canhu2 and Kitab maghazi al-Nabi wa Sarayahu
wa Dhikr Azwajihi.3
A scholar who followed the system of Ibn Habib, was
—. c — *
Abu Muhammad Abd Allah ibn Muslim, known as Ibn
Qutayba* (d.276 A.H.). That was in his book al-MaC arif. In
the first part he relied on Kitab al-Mubtada' of Wahb ibn
Munabbih. This seems to be the case, although he does not
quote Kitab al-Mubtada' by its title. He also compiled a book
on Dala'il al-Nubuwwa.s This book on Dala'il seem? to have
been lost.
A book on Shama'il al-Nabi (Qualities of the Prophet)
by the title of al-Shama'il al-Nabawiyya wa-al-Khasa' il al-
r — C- " C~
Mustafawiyya* was compiled by Abu Isa Muhammad ibn Isa
ibn Sawra al-Sulami known as al-Tirmidhi (d.279 A.H.7).
In his collection of Hadlth he also preserved numerous
traditions dealing with the same subject.
1. A scholar and poet from Baghdad, a mawla of al-Mansur.
Irshad, vol.1, p.409- Fihrist, p.152.
2. Ibid.
3. Ibid, in Irshad wa Azwajihi appears instead of wa Dhikr
Azwajihi.
4. He was born in Kufa in 213/828. A scholar af language
c —
and exegesis. Fihrist, p. 115. Ma arif introduction,
Wafayat, vol.1, p.314-
5. Fihrist, p. 115. El\ "Ibn ^utayba".
6. Edited by C Izat CUbayd, Syria (1968/1388) entitled al-
Shama'il al-Muhammadiyya.
7. A scholar from Tirmidh of Khurasan, Fihrist, p. 325.
Tadhkira, vol.2, p.633- Kashf, p.1059.
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A scholar < who died in the same year as al-Tirmidhi and
Ahmad ibn Abi Khaythama was al-Baladhuri, Abu al-Hasan
• •
Ahmad ibn Yahya ibn Jabir (d. 279 A.H.).1 He devoted
some pages of his book Futuh al-Buldan2 to the Prophet's
campaigns, while in his book Ansab al-Ashraf3 he started with
the life of the Prophet. He was described as greatly influenced
£
by Ibn Sa d in both books.*
Like al-Baladhurl, was Ahmad ibn Abl Ya C qub ibn
Jac far, al-YaCqubi (d. 284/897),* whose sira is incorporated
in his history of the world, the second part of which begins
with the birth of the Prophet and brings the history of Islam
down to the year (259/872).
Abu al-Qasim Thabit ibn Hazm ibn cAbd al-Rahman ibn
Yahya al-C Awfl al-Sarqusti (d. 314/927),* also wrote a book of
Dala'il.7 It is worth mentioning that the compilation of this
1. See introduction of his work Futuh al-Buldan, Irshad,
vol.2, pp.127-132, Fihrist, p.164.
2. This work _» edited by al-Tabbac , c Abd Allah and
c — —
Umar, published in Beirut by Par al-Nashr li al-
JamiCiyTn , 1958.
3. A portion of this work edited by W. Ahlwardt.
4. Tabaqat, vol.1, p. 15.
5. A historian and geographer. He spent his youth in
Armenia and in the service of the Tahirids in Khurasan.
Irshad, vol.2, p. 156. EI1, "al-YackubI".
6. He was one of the leading Mali kite scholars in al-Andalus,
and specialist in hadlth as well as f iqh. He acted as
qadl in his birth place Sarqusta. Dibaj, p. 102, Tadhkira,
vol.3, p.869.
7* This book was ascribed by Haji Khalifa to Abu Muhammad
Qasim ibn Thabit al-Sarqustl (d.302) (the son) and so
did al-Suhayli. Kashf, vol.1, p.760 ; Text, see
for example, vol.1, p.59; vol.3, pp.33, 193.
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book was first started by his son Qasim ibn Thabit who died
in 302 A.H.1 leaving his book unfinished, a work which was
undertaken by his father. Abu °Ali al-Qali described this book
as being of no rival in the whole Andalus.2
A celebrated scholar whose work is considered the most
important of all these works which deal with the history of the
world including the Prophet's biography and campaigns, is
Abu Ja cfar Muhammad ibn Jarir well known as al-Tabari
(d. 310/923).3 His history is entitled Ta'rikh al-Rusul wa al-
Muluk. This work started with the history of the Prophets and
rulers of the earliest period and then comes the history of the
Sassanian period and then the life of the Prophet from which
he brings the history of Islam down to the year (302/915).
Besides the inestimable value of this work, al-Tabari is also
famous for his commentary on the Qur'an which was described
as a 'mine of information'.* This work is entitled Jamic al-
Bayan c an Tafsir al-Qur'an. In both works al-Tabari" preserved
numerous fragments from the work of Ibn Ishaq. Whereas Ibn
Hisham quotes Ibn Ishaq according to the riwaya of al-
Bakka'P (d. 183 A.H.), al-Tabarl uses a copy that was made
1. Dibaj, p.223> Irshad, vol.6, p.15/.
2. Dibaj, p.102.
3. He was born in (224/839) at Amul in the Province of
Tabaristan. He devoted himself to an extremely prolific




by Salama ibn al-Fadl al-Asadi al-Ansari (d. 191/812).1
A book of Dala'il al-Nubuwwa had been ascribed by Haji
Khalifa2 to Abu Ishaq Ibrahim ibn Hammad ibn Ishaq (d. 323/
934)3 although other writers* in connection with his biography
did not mention this work among his compilations.
One of al-Tabari's generation was Abu al-Hasan c Ali ibn
• •
q — —
al-Husayn (d. 345/956) well known as al-Mas udi.s He
contributed to the writing of the history of the world by a
1. A third copy was made from Ibn Ishaq's biography of the
Prophet, by Yunus ibn Bukayr. This was used by al-
Suhayll in his Rawd and Ibn al-Athir in his Usd al-
Ghaba and Ibn Sa d. A copy of part of this recession
exists in the Qarawiyun mosque at Fez in Morocco, lately
a summary of it was edited by A. Guillaume under the
title of "New Light on the Life of Muhammad" while the
^first _ •
whole manuscript was edited/ by Hamid Allah and then by
_ — c —
Zakkar. A fourth copy was made by Harun ibn Ab} Isa
and used by Ibn Sa d. Cf. Life of Muhammad,
introduction. Another two copies were made by Muhammad
C — — *
ibn Fulayh ibn Sa d, Text, vol.1, p.40. Yaqut stated
in connection with al-Tabari that he based his history
on the riwaya of Salama. Irshad, vol.6, p.430.
2. Kashf, vol.1, p.477.
3. A Mali kite scholar from Baghdad, described as
knowledgeable in Hadith. Ibid.
4. Tadhkira, vol.3, p.804, Dibaj, p.85.
5. A historian and geographer, »■■■■■. described as one of
the most versatile authors of the fourth century hij ri.
c — —
His "lineage Mas udi indicates that he was a descendant
c — c -
from Abd Allah ibn Mas ud the Companion of the
Prophet. Irshad, vol.5, p. 147.
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large work which is said to have filled thirty volumes.1 That
was Kitab Akhbar al-Zaman wa-man abadahu al-Hidthan min al-
a
Umam al-Madiya wa al-Ajyal al-Khaliya wa al-Mamalik al-
Dathira,2 a part of which was devoted to the 'gira of the
Prophet as well as an account of the history of the early
Prophets.3 Later he abridged this work in his book entitled al-
Awsat.* In his book Muruj al-Dhahab wa MaC adin al-Jawhars
he preserved the substance of these works.
Muhammad ibn al-Hasan ibn Muhammad, known as Abu
• • •
Bakr al-Naqqash (d. 351/962)8 also contributed to the literature
of dala' il by his book Dala'il al-Nubuwwa.7 He also compiled
a commentary on the Qur'an. Unlike most of these scholars who
have been mentioned, he was described as an unauthentic
transmitter of foadlth. Moreover he was accused of transmitting
unacknowledged (munkar) traditions to which he attached
seemingly impeccable isnads. * Nevertheless al-Suhayll quoted
him several times.
1. Kashf, vol.1, p.27- The introduction of his works Muruj;
al-Tanblh and Akhbar al-Zaman.
2. Ibid. A portion of this work was edited by a Bureau,
published by Par al-Andalus, Beirut 1386/1966.
3. Kashf, vol.1, p.27; El1, "al-MasC udf'.
4. Ibid.
5. Ibid. This book was edited first by Barbier De Meynard,
published in Paris, 1861-1871. It was also edited in
Cairo, by Muhammad Muhyi al-Din, 194-8 and in Beirut by
Yusuf Ascad, 1978.
6. A native of Basra of Iraq. His attitude in his writings,
lacking a scholarly disposition, was described as being
most like the style of story tellers. Fihrist, p.50, Irshad ,
vol.6 p.496> Ta'rikh Baghdad, vol.2, p.205.
7. Ibid.
8. Ta'rikh Baghdad, vol.2, p.205. Irshad, vol.6, p.496.
- 41 -
Another scholar who contributed to the writing 'of sira
Q _
was Abd al-Malik ibn Muhammad, better known as Abu
Sa id al-Nisaburi al-Kharkushf (d.407).1 A native from
Kharkush of Nisabur. He compiled a book of Dala'il al-Nubuwwa
wa Sharaf al-Mustafa.2
Q _
A highly regarded scholar Ahmad ibn Abd Allah ibn
c __ __
Ahmad, known as Abu Nu aym al-Asbahani, was born in (336/
94-7) -3 The scholars of hadith praised him by saying: Abu
Q
Nu aym remained for fourteen years with no rival in the east
-
or in the west in the field of hadith and isnad. When he
compiled his book Hilyat al-Awliya' people offered as much as
four hundred dinars5 to obtain it. Besides this book he wrote
others. Among them are MaCrifat al-Sahaba, Fada'il al-Sahaba
__ _ q
and Dala'il al-Nubuwwa.* Abu. Nu aym died at the age of
ninety-four in the year (430/10/1).
A scholar who belonged to the same generation was Abu
c — c c
al- Abbas J a far ibn Muhammad ibn al-Mu tazz al-Mustaghfiri
(d. 432/1043)»7 who made a notable contribution to the field of
sira. All his works in this connection were recorded by Haji
1. Al-C Ibar, vol.3, p.96.
2. Ibid. It was abridged by al-Qadi" cIyad ibn Musa.
Ibn Khayr, vol.2, p.497? translated into Persian
by Najm al-Din Mahmud entitled Sharaf al-Nabi
3. Tadhkira, vol.3, p. 1092.
4. Ibid., p.1094.
5. Ibid.
6. Ibid., p.1097; Kashf, vol.1, p.760. D-ala'il was published
in 1950.
7. A scholar of hadith, described as trustworthy but he
transmitted a number of forged "lhawduC at" Ijadiths without
criticism. Tadhkira, vol.3, p. 1102.
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Khalifa. These are Shama'il al-Nabi.,1 Dala'il al-Nubuvva2
and Khutab al-Nabi .3 He described the book on Dala'il as
consisting of seventeen chapters "bab", seven of which were
devoted to Dala'il al-Nubuwwa before the beginning of the
revelation, ihe rest to the Miracles of the Prophet.*
It can be seen clearly how this branch of Sira, namely
the dala'il al- hubuwwa and Shama'il al-Nabi attracted - the
attention of scholars of the time. Amongst those who also wrote
— c
on dala'il was Abu Dharr ibn Ahmad ibn Muhammad ibn Abd
Allah, known as al-Harawi" (d. 434/045),9 whose work is
entitled Dala'il al-Nubuwwa.' Another work on dala' il was
compiled by Abu Bakr Ahmad ibn al-Husayn ibn cAli al-Bayhaql
(d. 458/1079).7 His works, of which there were more than
twenty-one - were described as unique.9 His work is entitled
Dala'il al-Nubuwwa wa Macrifat Ahwal Sahib al-ShariCa.9
■ r ■ * t
Among those who contributed to the literature of dala' il
was Abu al-Hasan CAli ibn Ahmad known as al-Mawardi
1. Kashf, vol.2, p. 1059, Tadhkira, vol.3, p. 1102.
2. Kashf, vol.1, p.760. A manuscript of it is available in
Istanbul. Ma$adir, p.44-
3. Kashf, vol.1, p.715.
4. Ibid., p.760. ;
5. He was one of the Mali kite scholars and a theologian
adherent to the Asha carite doctrine. Tadhkira, vol.3,
p.1103.
6. Ibid. cf. El1, "STra".
7. He was described as being of a comprehensive
acquaintance with hadith and fiqh ; well known as a
Shaficite scholar Tadhkira, vol.3, p. 1132.
8. Tadhkira, vol.3, p-1132.
9. It was abridged by Siraj al-Dih cUmar ibn cAli known
as Ibn al-Mulaqqin (d.804). Kashf, vol.1, p. 760. Edited
by Ahmad Saqr, Cairo, (1970/1389).
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(d. 4f;o/1058). He wrote Aclam al-Nubuwwa.1
An illustrious Andalusian scholar, Abu Muhammad c All
ibn Ahmad ibn Hazm (d. 456/1064 )2 also contributed to the
*
c i
sira. His book is entitled Jawami al-Sira. It is evident from
the title that his work was meant to focus on the most
important features of the life of the Prophet.
Another scholar who wrote on the sira, although he was
renowned as a transmitter of hadith was Abu cUmar Yusuf ibn
Abd al-Barr al-Namari (d. 463/074). * He was described as
without rival in al-Andalus.5 At the time when Abu Bakr al-
Khatib was considered as the leading scholar in Baghdad, Ibn
CAbd al-Barr was described as his counterpart in al-Andalus.6
Like al-Waqidi and al-Mada'inl, he extended his literary
activity over numerous branches of knowledge.7 His book on the
maghazf was entitled al-Durar fi Ikhtisar al-maghazi wa al-
Siyar .8 Besides this work, Ibn cAbd al-Barr compiled also an
Q —
Arab genealogy. That was his work al-Qasd wa al-Amam fi
Ansab al- CArab.9 He also made a contribution, to the
biographies of the Prophet's Companions in his book al-
■"* C c -»
Isti ab fi ma rifat al-Ashab.l# His works were described as
r—t . ,
I* Published in Beirut, 1973- _cf. Ahlwardt, No.2527-
2. He developed the Zahirite school of law (fiqh) into a
school of theology. Muslim Theology, p.208.
3. Edited by Nasir al-Din al-Asad, Cairo (1956/1375).
4. Wafayat, vol.2, p.348; al-Dibaj, p.359; Tadhkira, vol.3,
p.1128.
5. Wafayat, vol.2, p.350.
6. Ibid.
7. Ibid, p. y+8
8. Kashf, vol.1, p.750.
9. Al-Dibaj, p.357.
10. Al-Suhayli wrote an appendix to this book; see Text,
vol.4, p • ^08
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unique.1
Another Andalusian scholar who was one of the most
Q _
celebrated figures of Malikite fi'qh in Muslim Spain was Iyad ibn
Musa al-Yahsabl (d.544).2 He was pre-eminently a traditionist
and >faqlh. His best known work on sira is his book Al-Shifa'
fl Tacrlf uquq al-Mu$taYa3 which is mainly dealing with the
Prophet's miracles, his infallibility, how God praised him and
finally the obligation of his followers towards him.
An Andalusian scholar of the same generation who made
two copies of the Sira was Abu al-Walid Hisham ibn Ahmad al-
Kinanf, known as Abu al-Walid al-Waqashf (d. 489/1102).* It
is obvious that Abu al-Walld was not only a transmitter of the
Sira, but also that he was a commentator. This is very
evident from al-Suhayli's frequent references to him.5
This survey must of its very nature be provisional. It is
not possible to say definitely that all works about the s ira
prior to al-Suhayli have been included. It is hoped that it
will give a general view of the development of sira writing up
to al-Suhayli's time, it serves to indicate the s ira sources
that may have been available to al-Suhayli and helps towards a later
assessment of his contribution to this genre.
1. Al-Diba.j. p. 357 •
2. He was appointed as Qadi of Ceuta and then
Granada. He remained inflexibly attached to al-Moravid
dynasty throughout his life;al-Maliqi, p.95; El, "lyad".
3. CAli al-Qari' wrote a commentary on this book.
4- He was a leading figure in Khataba and fiqh. He acted
as Judge in Talbira of Tulytila. Irshad, vol.7, p.249.
5. See below, p p.50-2.
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CHAPTER III
Al-SUHAYLl AS A COMMENTATOR AND HIS USE OF HIS SOURCES
The body of al-Rawd is preceded by a shortish
introduction. Within the small compass of it, al-Suhayli gives
the principles underlying his commentary. He said: "My aim is
c —
to explain the difficult words, obscure inflexions irab,
abstruse speech or a recondite genealogy. I also aim to draw
attention to any question of f iqh whenever it occurs and to
finish any incomplete information whenever it is possible to do
so".1
At one point however our author seems to have decided
spontaneously to add two further principles to which he did not
adhere. The first was not to explain any of the poems of the
nonbelievers, but later he exempted those who became Muslims.2
The second was to include the material in his book al-TaC rif
C — 3
wa al-1 lam, in his commentary whenever it was appropriate,
but the idea seems to be forgotten later and he continues with
his previous practice, i.e. simply referring the reader to the
first book. However, it is obvious that al-Suhayll adopted the
same method he followed in his above mentioned work. Whereas
the former was confined to the identification of obscure names
occurring in the Qur'an, al-Rawd was an explanation on a
large scale including almost everything that needed to be
explained in the Sira.
Being well aware of the fact that the ultimate perfection








start. He described himself as a pioneer attempting to explore
an unpaved way, when suddenly an idea occurred to himi he
thought that the Caliph Abu Yacqub Yusuf ibn cAbd al-Mu'min, 1
might receive his book, he might also add it to his library.
Thus the idea came to overwhelm him. Further encouraged, he
approached the work enthusiastically.2 It is not surprising
that as a result he finished the compilation of his book in five
months only, which started in al-Muharram in the year 569/1182
and ended in Jumada al-Ula of the same year.3 At that
time he was sixty one.
At the beginning. his commentary was so extensive that it
covers more pages than the part of the Sira he explains,
gradually he became less enthusiastic and contents himself with
brief comments.
Al-Suhayli was so pleased with his work that he praised
it saying: "Although my book turned out to be one of the
smallest size books, i.t is a vessel full of knowledge".* He also
described it as including unprecedented anecdotes besides
grammar, fiqh, language, and the names of men and their
genealogy, the substance of which was extracted from more
than one hundred and twenty books beside his own
contribution.5 Al-Suhayli added that if it was not his own book
he would have praised it more.® To emphasise this he
implied the forementioned opinion in the title of his book.
Al-Suhayli provided four chains of authority on which he
1. See p. lA above.






received the text of the Sira.1 Three of them ended with Abu
SaC Id al-Barqv2 on the authority of Ibn Hisham, the fourth
ended with Abu al-Walid Hisham ibn Ahmad al-KinanP but
al-Suhaylf did not state the authorities of the latter. It seems
likely that, that was the version of Yunus used by our author
who quoted it by name more than seventy times. This could
further be proved by the fact that al-Suhayll several times
explains - without noticing - some accounts seemingly occurring
in another version of the Sira but altogether absent from the
version of Ibn Hisham. * Moreover, our author made a reference
to what he called al-kitab al-kabir of Ibn Ishaq. On one
occasion he said: Ibn Ishaq narrated fi al-kitab al-kabir on
the authority of Shahr ibn Hawshab who had it via Abu Dharr
from the Prophet who said:"The first to write with a pen was
Idris"5 i.e. the prophet. However, as it is an isolated
example one should not go so far as to suggest that al-
Suhayll might have had access to the mother text of Ibn Ishaq.
Nevertheless, his text included fragments of material from the
original, omitted or unknown lo Ibn Hisham. Although A.
Guillaume did not consider him one of the writers from whom
some of the original could be recovered.6 Nevertheless he
quoted a few excerpts.7 Al-Suhayli often quotes such material
preceded by the phrase: "Ibn Ishaq said in a narration which
does not come via Ibn Hisham" or sometimes "not via al-
Bakka'i". Some of these citations however, proved to be from
the version of Yunus too.6 Other quotations were probably from
c
the version of Ibrahim ibn Sa d (d.184) either directly or via
1. Text, vol.1, p.36.
2. Cf. p.49-50 below.
3. See p.50-2 below
4. See p.67-86 below.
5. Text, vol.1, p.78.
6. Life of Muhammad, xxxi introduction.
7. Ibid. See for instance p.223, 224, 229, 311.
8. Cf. p. 68 below.
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the compilations of Abu cUmar Yusuf ibn c Abd al-Barr,1 whom
^ c
al-Suhayli quoted through his books, al-Isti ab, al-Inbah, al-
Nisa', al-Tamhid, al-Durrar and finally al-Ajwiba. Several
times al-Suhayli referred to the version of Ibrahim ibn SaC d
by name.2 Another version which might have been in
circulation at the time of al-Suhayli was that of Muhammad ibn
Salama al-Harranl (d. 191) -3 It is also possible that
some of this material described as not via al-Bakka'i,
was from the version of Salama ibn al-Fadl (d.191)
via al-Tabari's History, a book which al-Suhayli has used
extensively for information on the Sira. For the same purpose
he referred to al-Waqidi, whom he sometimes quoted without
specifying the exact source of his information. On some
occasions, however, he mentioned the book of Intiqal al-Nur,1*
the book of al-Mawlid5 and the book of al-Ridda.8 He also
referred to al-Zuhrl in his Siyar and described it as the
first Sira to be written in Islam.7 This suggests that our
author might have had a copy of it. There are also many
citations from Musa ibn CUqba on various occasions.8 Al-
Suhayli quoted a book of maghazi which he ascribed to Abu
Ishaq al-Zajjaj,9 a work which was not mentioned by Haji
Khalifa or those scholars who produced the biography of al-
Zajjaj. Thus it could be suggested that the word maghazi
appearing in al-Raw4 in this connection was only a
1. Text, vol.5, p.295- cf_. vol.4-, pp.204, 205.
2. Ibid., vol.2, p.330; vol.5, p.416; vol.6, p.206.
3. Fragments of it have been published, incorporated in the
version of Yunus, written in the year 454 on the
authority of Abu Bakr ibn al-Khatib.
4. Text, vol.1, p.93*
5. Ibid., p.61.
6. Ibid., vol.5, pp.172, 461; vol.7, p.362.
7. Ibid., vol.2, p.240. Published in part in 1980 by S.
Zakkar.
8. Text, vol.2, p.399; vol.3, pp.144, 162.
9. Ibid., vol.1, p.163; vol.5, p.139-
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misrepresentation of the word maC ani,1 another work of al-
Zajjaj. A man of the same importance as al-Tabari in History and
the Sira was al-Bukhari, whose compilations form some of the
most important sources of our author. These books were al-
Suhayli's primary sources on the Sira. However, he also made
a few references to others, such as Siyar al-TaymP and
Sharaf al-Mustafa of Abu SaCid al-Nisaburl.
As for commentaries on the Sira, al-Suhayll made frequent
references to al-Barqi but nowhere does he record his full
name. However, in connection with the sanad (chain of
authorities) on which he received the Sira he said: "We heard
this text (sira) from al-Imam Abu Bakr Muhammad ibn CAbd
C i *
Allah ibn al- Arabi who had it via this Sanad". He then
provides three chains all ending with al-Barql on the
Q *
authority of Abd al-Malik ibn Hisham.* It is noticeable that
in the first chain al-Suhayll recorded the full name of al-Barqi
— c — c —
as Abu Sa id Abd al-Rahim. In the second and third he only
referred to him as al-Barqi. It seems likely that al-Barql with
whom the three chains end was the same man, that is Abu
c — c —
Sa id Abd al-Rahim al-Barqi and not any of his brothers,5 and
that al-Suhayli contented himself with referring to him by his
lineage only after he had mentioned his full name. Thus Abu
c — c — —
Sa id Abd al-Rahim al-Barqi seems to be the second
commentator on Sira, while the first was Ibn Hisham himself.
However, a total picture of al-Barqi's commentary cannot
be recovered from al-Suhayli's citations. Because he used it
Q C C f
1. Ma ani al-Qur'an wa I rabuhu, edited by Abd al-Jalii
Abdu 1974 -
2. See p.2^ above.
3. He was a leading scholar in al-Andalus, was described
as an erudite scholar. He died in Fas in the year 543
A.H. Wafayat, vol.2, p.619.
4. Text, vol.1, p.36.
5. See p. 33 above.
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only in the beginning and the end of his work. For some
reason, however, the work ceased to be quoted as a reference
for some time.1
The material taken from al-Barqi indicates that he quotes
from Ibn al-Kalbi,2 Ibn Ishaq3 and Ibn Hisham.* Occasionally
he illustrates the meaning of unusual works,5 adds some
historical information,5 a genealogical note7 or comments on a
verse of poetry.*
Another commentary al-Suhayli referred to was that of
Abu al-Walfd al-Waqashl". It is remarkable that al-Suhayli
Q
refers to this work only via Abu Bahr Sufyan ibn al- As (d.
520/1131),9 who made a copy of the Sira according to the text
of al-Waqashl which was incorporated within his commentary.
As al-Suhayli stated: Abu Bahr twice revised his copy and
collated it "qabal" with the original of al-Waqashi.10 Although
several times al-Suhayll quotes this work as frashiyat al-Shaykh
Abi Bahr,11 more frequently he introduces the material he cited
1. The commentary of al-Suhayll is incorporated with the
sira of Ibn Hisham in seven volumes. Al-Suhayli did not
quote al-Barqi in vols.4, 5, or 6.
2. Text, vol.1, pp.252, 403; vol.2, p.142.
3. Ibid., vol.2, p.358; vol.3, p.92.
4. Ibid., vol.1, p.432.
5. Ibid., vol.2, p.13; vol.3, p.112; vol.7, pp.82, 214-
6. Ibid., vol.2, pp.139, 142, 358.
7. Ibid., vol.1, pp.403, 432; vol.3, p.83; vol.7, pp.202, 218.
8. Ibid., vol.1, pp.173, 224, 236; vol.3, p-92; vol.7, p.201.
9- A native from Qurtuba, was described as knowledgeable
— c —
in hadith. Tadhkira, vol.4, p.1271, Ibar, vol.4,
p. 46.
10. See Text, vol.1, pp.314, 290.
11. See e.g. ibid., vol.1, pp.190, 312; vol.2, pp.202,
356.
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from it with a comment indicating that al-Shaykh Abu Bahr was
merely a transmitter of this commentary on the authority of al-
WaqashF,1 e.g. in connection with the meaning of the word
"jurub" he explained it saying: "al-jurub" means "black
stones", thus Abu Bahr transcribed it in his hashiya on the
authority of al-Waqashi.2 In another citation with a reference
to the meaning of a verse of poetry al-Suhayll stated: "I
found a commentary on this verse in the hashiya of al-
Shaykh's book which he had written on the authority of Abu
al-Walid, it is as follows". Then he provided it in four lines
and said: "this is the end of the quotation from hashiyat al-
Shaykh".3 However, it is also possible that Abu Bahr himself
wrote a commentary. Al-Suhayli in one place implied this
saying: "In the fcashiya of al-Shaykh, he said in the
hashiya of the original. He meant the original of Abu al-
WalFd - etc."*
The material that al-Suhayli borrowed for his commentary
from al-Waqashl, indicates that the notes of the latter were
brief. There were also minor differences between the text of the
Sira that al-Suhayli has used and the text of al-Waqashi,
mainly concerning the writing of some words of similar letters
in Arabic, like kha, ha and jim or qaf and fa' etc.*
Occasionally al-Suhayli quotes al-Waqashi to illustrate the
meaning of unusual words,* adds genealogical notes or verses
1. See e.g. Text, vol.3, pp.196, 236; vol.4, pp.17, 98, 99;
vol.5, pp.122, 295, 297; vol.1, p.398.
2. Ibid., vol.1, p.232. See Taj al-Arus, vol.2, p.148, 157.
3. Text , vol.3, p.309; for similar citations see e.g. ibid.,
vol.5, pp.122, 295, 297.
4. Ibid., vol.6, p.147.
5. See e.g. ibid., pp.567, 371, 259, 149.
6. See e.g. ibid., vol.5, pp.196, 407,* vol.2, p.57; vol.1,
p.258.
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ot poetry;1 more rarely to explain a line in the Sira or correct
an error.2 Whereas some references seem to have disappeared,
the work of al-Waqashi is one of the few that accompanied our
author throughout his commentary.
However, as al-Suhayll planned his commentary to deal
with grammar, language f iqh, literature and genealogy, he
referred to all books available on these various subjects as
well as history. Above all al-Suhayli referred to the Qur'an.
Sometimes when there is a difference of opinion regarding some
accounts in the Slra, al-Suhayll resorts to the Qur'an to say
the final word.3 He also quotes the Qur'an to support his
views on legal and theological implications he deduced from
the Sira* besides the usage of Arabic language; meaning of
words5 and inflexion.5 For the explanation of verses of the
Qur'an occurring in the Slra al-Suhayli referred to the Qur'an
Commentaries: mainly that of al-Tabari and Yahya ibn Sallam.7
He also quoted al-Bukhari,5 Abu Bakr al-Naqqash,s cAbd ibn
Humayd al-Kishshi10 and finally Ma C ani al-Qur'an11 and
lCrab al-Qur'an of Abu Jacfar al-Nahhas.12 It is worth noting
that pertaining to Qur'an exegesis our author quoted oral
C — 1 3
information from his teacher Abu Bakr ibn al- Arabi. As has
1. See e.g. Text, vol.1, p.24.
2. Ibid., vol.4, p.567; vol.6, p.339-
3. Ibid., vol.1, pp.175, 127; vol.2, p.435.
4. Ibid., vol.1, pp.253, 282; vol.2, p.397.
5- Ibid., vol.1, p.188.
6. Ibid., pp.278, 285; vol.2, p.397.
7. Ibid., vol.6, pp.208, 255; vol.7, pp.86, 208, 276, 379-
8. Ibid., vol.2, p.368; vol.3, p-109; vol.4, p.425.
9. Ibid., vol.1, pp.88, 116, 192, 197; vol.2, pp.278, 325.
10. Ibid., vol.5, pp.462, 227; vol.6, p.35; vol.7, pp.93, 94.
11. Ibid., vol.3, p.429._Cf. p.457.
12. Ibid., vol.6, pp.84, 245, 475, 492; vol.7, p. 87-
13. Ibid., vol.7, PP-93, 300, 510.
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been mentioned he refers to him as "Shaykhuna", i.e. our
teacher. He also made some references to him concerning
hadith,1 fiqh and language.2 Similar to Ibn al- CArabi was
Abu Bakr ibn Tahir al-IshbilP from whom al-Suhayli received
information by hearing also.
For the same purposes as the Qur'an, al-Suhayli referred
to hadlth. It is obvious that his knowledge in this field was
vast. He categorized many hadiths in the Sira and questioned
their isnads. Unexpectedly, sometimes he seems to have
forgotten to apply this method to -h adiths he quoted from other
sources, particularly when he needed a certain hadlth to
support his view. On such occasions he rarely indicates
whether the hadith is weak.* His sources in hadith are mainly
the two collections of sound traditions, Sahih al-Bukhari and
: !_
Sahih Muslim. Then comes Sunan al-Tirmidhi, al-Bazzar in his
-* 1 t- ; '
Musnad, al-Nisa'i in his Sunan, al-Harawi in his book al-
Z~~ " _ _ ov
Gharibayn, and Abu al-Hasan al-Darqutni in his Sunan. The
quotations from the latter are numerous but most of the
material could be traced to his book al-Mu'talif wa —al-
Mukhtalif,s while others are from his book Rijal al-Muwatta'.s
Our author also referred to hadith commentaries: Mainly Qasim
ibn Thabit in his commentary on Gharib al-Hadith entitled al-
Dala'il fi Sharfr ma aghfal Abu CUbayd wa-Ibn Qutayba min
Gharib al-Hadith,7 which he quoted on various occasions for
meanings of words, explanations of hadith or historical
information. It is from him that al-Suhayli preserved the
1. Text, vol.5, p.130.
2. Ibid., vol.6, p.242.
3. Ibid., vol.2, pp 304, 316.
4. See e.g. ibid., vol.4, p.383, 421 ; vol.6, p.390.
5. See e.g. ibid., vol.1, pp.91, 99; vol.4, pp.163, 193.
6. See e.g. ibid., vol.2, p.55; vol.5, p.79.
7. Al-Suhayli quotes it as al-Dala'il. The full title is
preserved by Haji Khalifa, Kashf, vol.1, p.760.
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longest quotation in his Rawd consisting of more than fifty
lines, an account concerning the Prophet offering himself to
the tribes; mainly the meeting of the Prophet and Abu Bakr
with Banu Shayban ibn Tha Claba.1 Our author described
the account as deserving inclusion in his book, i.e. al-Rawd.
A remark implying that he was selecting his material
carefully. Other books of jadith commentaries used by al-
Suhayli were Sharh al-JamiC al-Sahlh of Ibn Battal2 and
A lam al-Hadith of al-Khatabi.3 The forementioned books were
his primary sources on ft.adith, however, he also made some
references to others such as Gharib al-Hadrth of ibn Qutayba,*
al-Jami C of MaC mar ibn Rashid,5 al-Sunan of Abu Da'ud,®
Gharib al-Hadith of Abu cUbayd7 and al-Musnad of al-Harith
ibn 'Abd Allah al-Tamimi.8 However, with regard to Hadlth al-
Suhayll did not confine himself to the books restricted to that
subject, he consulted others, such as f iqh and - tafsir books.
Al-Suhayli referred to hadith to support his views in
language,9 grammar,14 historical information,11 genealogy12 to
explain the meaning of a verse from the Qur'an,13 or to
1. Text, vol.4, pp.61-64. See also pp.266-70 below.
2. See e.g. Text , vol.1, p. 197; vol. 3, pp.430 , 450; vol.4,
pp.26, 450.
3. See e.g. ibid., vol.1, p.151; vol.2, p.311; vol.4, p.254.
4. Ibid., for instance vol.1, pp.58, 216; vol.2, pp.76, 143,
184.
5. Ibid., vol.1, p.255; vol.2, pp.187, 280; vol.4, p.265.
6. Ibid., p.259; vol.3, p.182; vol.4, pp.58, 100.
7. Ibid., vol.2, p.71; vol.3, p.433; vol.4, pp.248, 387.
8. Ibid., vol.2, p.71; vol.3, p.433; vol.4, pp.248, 387.
9- Ibid., vol.1, pp.55, 58, 116, 279.
10. Ibid., p.286.
11. Ibid., pp.6l, 63-
12. Ibid., pp.102, 116.
13. Ibid., pp.116, 188, 382.
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support some other accounts in the Slra.1 Occasionally al-
SuhayU seems to rely on a weak hadith to build a whole
theory2 or sometimes infers a solution to a fiqh problem from
such hadith.3
t
In connection with fiqh problems al-Suhayli referred to
Malik and al-Shafic i. He did not mention the source of his
information on the authority of the latter while he mentioned
al-Muwatta' for Malik and al-Mudawwana, with both he seems
c —
to be very familiar. Rarely does he quote al-Shafi i's opinion
without quoting Malik's. Most of the quotations from al-
Shafi i are found in his book al-Umm. * Besides his sources on
fiqh, al-Suhayli relied on his own opinion and deduced
numerous legal points from many accounts in the Sira.8
Frequently he indicates the differences of opinions about
Islamic judgements, i.e. ahkam referring to Malik and al-
Shafi0 i.
For historical information related to the Sira al-Suhayli
referred to al-Tabari in his Ta'rikh al-Rusul wa al-Muluk
quoting it simply as Ta'rikh. He preserved numerous fragments
from the Mabda' section of Ibn Ishaq through these citations
from al-Tabari.6 For the same purpose he referred to al-
Bukhari and al-Mas 0 udi. Although al-Suhayli specified the
source of his information on the authority of al-Bukhari as his
$ahih7 and his Ta 'rikh,8 he did not mention to which work of
1. Text, vql.l, pp.67, 151,164, 349, 375-
2. Ibid., vol.4, pp.383, 421, ; vol.2, p.272.
3. Ibid., vol.6, p.483«
4. See Chapter IV, below. The book Al-Umm as transmitted by
al-Rabi° ibn Sulayman al-Muradi was published in Cairo
(1321/1901).
5. See Chapter IV, below.
6. Text, e.g. vol.1, pp.47, 61, 65, 69, 70, 71, 72, 76.
7. Ibid., e.g. vol.1, pp.358, 375»
8. Ibid., e.g. vol.1, pp.114, 382; vol.2, pp.281, 360.
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al-Mas c udi he was referring. Most of this material can be
found in his book; Muruj al-Dhahab. For instance? the story
of the daughter of al-Dayzan - one of the Muluk al-Tawa'if in
the era prior to Islam - who opened her father's fort for the
enemy.1 Al-Suhayli quoted the whole story from al-MasC udl,
though with minor differences; while Ibn Hisham stated that the
duration of the siege was two years,2 al-MasC udi" said it was
one month.3 Al-Suhayli said it was four years,* but without
mentioning his authority on this latter piece of information.
C —" — c
The story is preserved in al-Mas udi's above mentioned work.5
c — —
Another account which was preserved by al-Mas udi and quoted
by al-Suhayli was a short passage in rhymed prose which Ibn
Ishaq described as an inscription dating from older times found
in the Yemen.5 Al-Suhayll stated that the same passage is
preserved in poetic form by al-Masc udi.7 He then quoted four
verses* while in al-Muruj the poetry is in seven verses.9 There
are also other minor differences. It is worth remarking that al-
Suhayli added that the passage was found written on the pulpit
of the Prophet Hud,10 an extra piece of information for which
he did not specify his authority. He followed it saying 'as
— C c — —
they alleged' (fi ma za amu). However al-Mas udi specifically
said the passage was found written on a black stone at the
door of Zifar, the capital of the Yaman at that time.11 These
1. Text, vol.1, p.327.
2. Ibid., p.323.
3. Muruj, vol.2, p.248.
4. Text, vol.1, p.327.
5. Muruj, vol.2, p.248.
6. Text, vol.1, p.308.
7. Ibid. cf. Muruj, vol.2, p.63.
8. Text, vol.1, p.321.
9. Muruj, vol.2, p.63.
10. Text, vol.1, p.321.
11. Muruj, vol.2, p.63.
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quotations and many others1 show that probably al-Suhayli
was using Muruj al-Dhahab of al-MasCudi. To both books,
i.e. The History of al-Tabarf and Muruj of al-MasC udi, our
author also referred for genealogy particularly of those who
lived in the era prior to Islam. As for the genealogy of
Quraysh, his main source was Jamharat Nasab Quraysh2 of al-
Zubayr ibn Bakkar (d. 256/870), and Nasab Quraysh3 of his
Q
uncle al-Mus ab al-Zubayri (d.236/851)- On those occasions
when there is a conflict between Ibn Ishaq and one of the
former on points of genealogy, al-Suhayli prefers their
authority arguing that they were from the same tribe and must
therefore be more knowledgeable than Ibn Ishaq.4
For theology, al-Suhayli frequently referred to Abu al-
c — —c — c —
Hasan Ali ibn Isma il al-Ash ari, without specifying any of
his works. He also referred to al-Qadi al-Baqillanl (d.403) in
— __ _ q — _ _
his book al-Taqrib wa al-Irshad,s Abu al-Ma ali al-Juwayni
in his book al-Burhans and Abu Bakr Muhammad ibn al-Hasan
ibn Furak (d.406) in his book al-Fusul.7
As regards linguistic questions al-Suhayli refers to Ibn
jinni regarding etymology, Ibn Durayd for inflexion, as well
c — —
as Ya qub ibn al-Sikkit. Concerning lexography he refers to
__ q __ *
Kitab al- Ayn/al-Khalil.8 Although he used it extensively he
1. Cf. Text, vol.1, pp.325-6; Muruj, vol.2, p.324; ibid.,
p.239; cf. Muruj, vol.2, pp.407-8.
2. This work is edited by Mahmud Muhammad Shakir,
published in Cairo, 1961.
3. This work is edited by E. Levi-Provencal, published in
Cairo by Dar al-MaCarif, 1953-
4. Cf. Text, vol.3, p.354-
5. Ibid., vol.3, p.219- _c£. Wafayat, vol.1, p.609-
6. Ibid., vol.7, p.271-
7. Ibid., vol.2, p.151; vol.3, p.188; vol.5, p.248. cf.
Wafayat, vol.1, p.610.
8. Ibid., vol.1, pp.113, 122, 138, 175, 177, 184, 228.
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always refers to it either by its title or follows the quotation
from it saying, "Thus the author of al-C Ayn said",1 on one
occasion however, he quoted al-Khalil by name though he did not
specify al-CAyn. A book of the-same importance as al-C Ayn in this
connection is al-Gharib al-Mu$annaf of Abu cUbayd al-Qasim
ibn Sallam.3 Al-Suhayli referred to the latter author through
most of his compilations.*
For all the questions concerning language and grammar
al-Suhaylf's primary source was Sibawayhl. The citations from
his book show that al-Suhayli was totally familiar with this
«»*
work. He often gives the opinion of Sibawayhl before his own.
Moreover he sometimes criticises other writers for
misinterpreting Sibawayhl's words.5 The biographers reported
that he debated with his own teacher, Ibn al-Tarawa on this
book. However if this is authentic it must have taken place
when our author was still a student, as Ibn al-Tarawa died
in 528 A.H. and al-Suhayli was born in 508 A.H.
Al-Suhaylf quoted other books on different occasions such
as Kitab al-Amwal* of Abu cUbayd al-Qasim ibn Sallam, al-
AghanP of Abu al-Faraj, Adab al-Katib" of Ibn Qutayba, both
1. Text, vol.1, pp.113, 122, 138, 175, 177, 184, 228.
2. Ibid., vol.5, p.l80.
3. Ibid., vol.1, pp.94, 419; vol.3, pp.32, 357. »
4. Besides the work already mentioned, few references were
made to Kitab al-Ansab, vol.3, p. 33, and Kitab al-Ibil,
vol.3, p.84. In addition to Qharib al-fladith and al-
Amwal.
5. See p.6l below.
6. Text, vol.4, p.296; vol.5, p.225.
7. Ibid., vol.1, p.191; vol.3, p.253.
8. Ibid., vol.2, p.202.
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al-Hayawan1 and al-Bayan va al-Tabyin 2 of al-Jahiz,
Akhbar Mecca3 of Abu al-Walfd al-Azraql, Kitab al-Ta'rikh* of
Ahmad ibn AbT Khaythama and Kitab al-AmalP of Abu CAlI al-
Qali. For names of plants, al-Suhayli relied primarily on the
book of plants by Ahmad ibn Da'ud, known as Abu Hanifa al-
— — * c — c *
Dinawari. While he referred to Mu jam ma Ista jam of Abu
Q —
Ubayd al-Bakri for location of places.
It is worth mentioning that being blind, our author
frequently quotes other works from memory. Thus he cites the
meaning, not the actual words. That is evident in his remarks
such as: I can't memorize the hadith now, but its meaning is
as follows,® or I forgot some of the exact words in the
hadith.7 Rarely does he quote introducing his quotation with
the name of a certain writer followed by "said",® which gives
the impression that the quotation is the actual words of the
writer mentioned. The material of this type was taken mostly
from al-Shaykh Abu Bahr,9 Abu al-Walid al-Waqashi,10 or al-
Barqi.11 It is impossible to collate such material with the
originals which are no longer accessible. However some
citations from Yunus's version are the exact words in the
extant edition. As well as a few citations from al-Bukhari's
Sahih12 and al-Tabari's Ta'rikh,13 often he follows his' ' ' ■'
1. Text, vol.1, pp.313, 381.
2. Ibid., vol.6, p.139; vol.7, p.200.
3. Ibid., vol.1, pp.247, 357.
4. Ibid., vol.2, pp.246, 431.
5. Ibid., vol.1, pp.169, 231, 248.
6. Ibid., vol.5, p.477.
7. Ibid., vol.7, p.207.
8. See e.g. ibid., p.228.
9- Cf. pp.50-51 above.
10. Ibid.
11. See pp. 49-50 above.
12. See e.g. • Text, vol.2, pp.359-361. cf_. Bukhari, vol.5,
pp.106-108.
13. Cf. Text , vol.1, p.192; Ta'rikh vol.2, p.120.
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quotation with this formula: "All this is from the book of. . .,l
then he provides the writer's name, or "1 collected and
summarized this material from the books of ... "2
He implies that some of his quotations, although from
written sources, were not read before him. As he says
occasionally qila (i.e. it was said), or fi ma dhukira li (i.e.
from what has been mentioned to me).3 Although our author was
blind he makes a few comments which can lead to questioning
his blindness. For instance he stated twice that he collated
with the original, the material taken by al-Shaykh Abu Bahr
from the book Nasab Quraysh of al-Zubayr ibn Bakkar.* He
also made subtle remarks concerning the vocalization of some
words. On one occasion he said, "1 found this word written
with a fatha in the handwriting of al-Shajkh Abu Bahr, while
in the original it is written with kasra.5 The strongest
comment in this respect is his saying: "1 wrote this in my own
handwriting on the authority of al-Shaykh Abu Bakr ibn al-
CArabi".s As he became blind when he was seventeen years old
and Abu Bakr ibn al- CArabi died in the year 543/1149, it
might well be suggested that our author was referring to what
he wrote in the period prior to his blindness.
Close examination of the text of al-Rawd shows that
al-Suhayli sometimes confuses two different poems or repeats a
verse of poetry in a different way. In the first connection, for
1. Text, see e.g. vol.2, p.56.
2. Ibid., p.275; vol.5, p.245.
3. Ibid., vol.2, pp.17, 22, 34, 39.
4. Ibid., vol.1, p.397; vol.2, p.312.
5. He meant the original of Abu al-Walid al-Waqashi. See
above pp. 50-51. Text, vol.1, pp.325, 360, 361; vol.2,
pp.55, 202; vol.4, p.94.
6. Ibid., vol.4, p.168.
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instance, he said: Hassan said in his mimiyya, i.e. poem ends
with the letter "m im". He then produced the first hemistich
which belonged to another poem which ended with the letter
lam.1 Examples of the second type are numerous. For instance
he said: wa nadi jiharan, while in the extant Sira it is
fanadi nida'an.2 He also said: wa kanu mulukan3 instead of
~~ c — c
mulukan ala al-nas* and saghat8 instead of sha at.6 However
it is possible that the copy of Sira which he used contains
these minor differences. The reader should recall that along
with the version of Ibn Hisham our author was using Yunus's
version.
Although al-Suhayll did not express his opinion about the
qualifications of a commentator, he thinks highly of himself.
This is evident in his praising of himself, his work and his
treatises which occasionally he refers the reader to for more
information. As for himself on one occasion, for instance, in
connection with a grammar question he rebuked al-Farisi7 for
misrepresenting Sibawayhi's words. He then explained the
problem and advised the reader to hold strongly to the
explanation as according to him there were only a few scholars
who understood what Sibawayhi had meant with regard to the
point in question. That was also the case in other places when
he referred to his treatises. In one place he said: "We dictated
a comprehensive piece of work on the hadith al-shu' m (i.e.
bad omen), preserved in al-Muwatta'". He described it as
unprecedented. 8 Some other treatises he labled as unique, and
some as containing secrets that have never been exposed






7. Ibid., vol.7, pp.298-300.
8. Ibid., vol.5, p.l22._c£. al-Muwatta', book 54.
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before, while others were categorized as excellent, marvellous
or even dealing with untouched points of knowledge. Once he
said: "We dictated two treatises on the meaning of the eye and
hand as attributed to God. These two treatises are more
valuable than the whole world with whatever it contains".1
He was also very confident of his own ability. This is
shown in his criticism of Ibn Jinn!,2 Ibn Qutayba,3 Abu
cUbayd al-Qasim ibn Sallam,1* al-Bukhari5 and al-Farra'.s
However, he did not underestimate the ability of other scholars
even those whom he criticised. Occasionally he passes a verdict
in their favour, and when he admires any of their works he
acknowledges it. For instance in connection with Ibn Ishaq,
twice al-Suhayli expressed himself saying: "1 like his
lucidity".7 Nevertheless that did not prevent him from pointing
out his shortcomings.8
Although our author has used material from the
commentary of al-Barqi, al-Shaykh Abu Bahr and Abu al-Walld
al-Waqashi, he described the field of sira commentary as
an untouched and unpaved way. Such a remark gives the
impression that what his predecessors wrote was probably short
notes, perhaps for their own use not a comprehensive
commentary.
1. Text, vol.6, p.556. cf. vol.3, p.438; vol. 4, pp.53, 259;
vol.5, pp.73, 465-
2. Ibid., vol.4-, pp.157, 391.
3. Ibid., vol.6, p.150; vol.7, p.297.
4. Ibid., vol.6, pp.150, 381.
5. Text, vol.6, p.565-
6. Ibid., vol.4, p.425; vol.6, p.204. SlL, p.227
below.
7. Text , vol.5, pp.68, 69-
8. Ibid., vol.6, pp.232, 251.
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When al-Suhayli deals with grammar, language, f iqh,
theology or genealogy, he is shown to be a very accomplished
scholar. But he appears to be very gullible when he deals with
information concerning legends and myths, as he takes all the
accounts in this connection for granted. Moreover, sometimes he
endeavoured to support some of the myths which were already
rejected by other scholars or to produce some of them with
more details. He even added others which Ibn Ishaq omitted to
mention.1
As Ibn Hisham's work has preceded al-Suhayli's it is
necessary to compare the two works so as to put our author's
work in its proper perspective.
It is notable that al-Suhayli followed primarily the order
in which Ibn Hisham presented the Sira. Whereas Ibn Hisham's
work is mainly an edition, al-Suhayli's is mainly a
commentary. Hence Ibn Hisham, for the purpose of reducing the
Sira, contented himself with adding very brief notes, confining
himself almost to what Ibn Ishaq had narrated. On the
contrary, our author was not satisfied with explaining and
elaborating the material in the Sira by adding long detailed
accounts but also added his own speculations.2
Ibn Hisham left unexplained the verses of poetry which
he cited as Shawahid to elucidate linguistic points. Al-
Suhayll often explained these verses in his course of
explaining the poetry in the Sira; besides he pointed out
obscure inflections when they occurred in such verses.3 However
inflection was one of those topics that Ibn Hisham left
untouched. Another such topic was fiqh. Incidentally our
1. Text, vol.4, p.250; vol.5, pp.139, 248; vol.6, p.193;
vol.7, pp.157, 526, 575.
2. See for instance pp.217-18; 238-^-1 below.
3. Text, vol.1, pp.36l, 374.
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author seems particularly to be interested in these two
subjects. Indeed, al-Rawd can be considered one of the
important sources for al-Suhaylf's views on grammar as well as
f iqh and language.
Ibn Hisham was a philologist of some repute, even so al-
Suhayli did not miss a chance to correct him on language or
explain what the former had treated as an error. For instance
in the account of the birth of the Prophet and his suckling,
Ibn Ishaq said: "And he (c Abd al-Muttalib) tried to find al-
• • • 1
Q
r.uda a' for him (the Prophet)". Ibn Hisham commented: It is
_ c c —
al-maradi (i.e. foster mothers) and not al-ruda a' (i.e.
infants at the breast).1 Al-Suhayli pointed out that the word
substituted by Ibn Hisham was right and the meaning of it was
— c c
very obvious, as al-maradi is the plural of the word murdi ,
i.e. foster mother. At the same time the word used by Ibn
Ishaq was right. There were two explanations for it: The first
is to read it as a mudaf ilayhi, i.e. to suppose that dhawat
is to be mentally supplied, providing that the mudaf was
omitted. The second is to take the word literally, because when
c —
there are ruda a' infants or babies at the breast there must
•
needs be women to suckle them.2 So Ibn Hisham was attacked
on his own grounds and it was not the only time. No doubt
such an explanation highlights al-Suhayli's profound command
of the language.
Although al-Suhayli made some efforts to adhere to Ibn
Hisham's principles, in omitting some accounts from the Sira;
he did not follow it blindly but only when he was convinced
of the necessity of omitting such material.3 On other occasions
especially poetry, he did not miss a chance to restore verses
omitted by Ibn Hisham, relevant to the Sira or not. For
1. Text, vol.2, p.144.
2. Ibid., p.163.
3. Ibid., vol.4, p.264.
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instance, after producing three verses of poetry, Ibn Hisham
commented saying: "It was said that these verses were found
written on a rock in the Yemen".1 Al-Suhayll proved to be very
interested in such information and he produced another two
long odes which he said were found on two other rocks in
Q
Yamama in a village called Mu niq. They were also described
c__
as being remains from Ad. Furthermore he added some other
verses belonging to the poetry quoted by Ibn Hisham. For
other poetry omitted from the Sira, al-Suhayli used other
versions as his source, mainly that of Yunus. Although omitting
unauthentic poetry was described as Ibn Hisham's greatest
service to the Sira, Some scholars blamed him for doing so,
arguing that if the poetry did not belong to the Sira, at least
it belonged to a time prior to Ibn Hisham's. Therefore it could
have been of great importance for those studying the poetry of
that period.2 However al-Suhayli agreed with Ibn Hisham in
rejecting a poem ascribed to Abu Bakr.3 Moreover he supported
his view by quoting a tradition on the authority of CAisha who
said: "Whoever tells you that Abu Bakr uttered a single verse
in Islam is telling lies".*
As regards genealogy, Ibn Hisham often provides it in a
form of a chain whereas al-Suhayli frequently follows the
names in these chains giving information pertaining to their
biographies. When there are differences of opinion between Ibn
Hisham and Ibn Ishaq, al-Suhayll refers to books of genealogy
to support the opinion which he thinks is correct. He followed
this method throughout his commentary not only on points of
genealogy but whenever there were differences of opinion, he
supported one of the two authors and often quoted proof for
1. Text, vol.2, p.12.
2* Siyar Ibn Ishaq - Zakkar, p. 16.
3. Text, vol.5, p.53.
4. Ibid., p.71.
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that.1 It is valuable information for the reader of the Sira to
know which version was likely to be true.
Al-Suhayli did not confine his commentary to the Sira of
Ibn Ishaq, he also commented on Ibn Hisham's notes. For
c
instance the latter provided an account concerning al-A sha
(2
ibn Qays ? the poet, he reported that al-A sha went to the
Prophet desiring to accept Islam; when he was near Mecca or
actually in it one of the heathen Quraysh met him and he told
him that he was making for the Prophet to adopt Islam.
Thereupon the man told him that the Prophet prohibited
2 Cfornication and wine. Al-A sha then decided to postpone
accepting Islam for one year to have enough of wine before he
committed himself.3 Apparently Ibn Hisham quoted this oral
material and included it in the Sira without a thorough
investigation. Al-Suhayli described this as negligence (ghafla)
on the part of Ibn Hisham and those who followed him in
repeating the same account, because it was unanimously agreed
upon, that the prohibition of wine took place in Medina after
the battle of Badr and Uhu-d had passed, and it was revealed
in the chapter of Ma' ida which is one of the last of the
Qur'an to be revealed. Indicating his source as al-Sahihayn,
al-Suhayli further supported his view by providing another
incident to prove that it was in Medina that wine was
prohibited. It was an account concerning Hamza, the Prophet's
uncle. It is recorded in the Sahlh that he became drunk,
Q
consequently he slaughtered two she-camels belonging to Ali
ibn Ab i Talib who gained them from the spoils of Badr. ** Al-
— c —
Suhayli then concluded: If al-A sha's account was genuine it
must have taken place in Medina and the man who told him
1. See for instance Text, vol.5, pp.276, 292, 295-
2. Ibid., vol.3, p.370.
3. Ibid.
4-. Ibid., vol.3, pp.379-380. cf_. Sahih al-Bukhari book of
MaghazI, vol.5, pp. 226-8.
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thus must have been one of the hypocrites or a Jew. Another
tradition to support al-Suhayli's opinion was narrated on the
authority of Jabir who said: "Some of our men took wine as a
morning draught on the day of Uhud and they were killed as
martyrs on the same day, before wine was prohibited".1
Al-Suhayli also extended the information to deal with
another aspect in this tradition, the legal implication. He
pointed out the opinion of jurists regarding someone who
c
postponed accepting Islam for a certain time like al-A sha's
decision. He commented: It is agreed unanimously that such
a statement does not make him convert to Islam, unlike a
Muslim who declares that he would be a nonbeliever in a
certain time, such a statement expelled him from Islam
immediately.2
It is such remarks of al-Suhayll that distinguished his
commentary. He does not only deal with the accounts of the
Sira with a thorough examination but also endeavours to deduce
the legal implications in them.3
Al-Suhayli's use of Yunus's Version
It has been previously mentioned that al-Suhayli relied
primarily on Ibn Hisham's text of the Sira, along with the
version of Yunus ibn Bukayr, which he described as authentic.
The citations from Ibn Ishaq via Yunus are numerous, so these
excerpts deserve more attention, particularly as the largest
part of Yunus's version is lost.
Al-Suhayli's quotations can be classified into four types.
Firstly there is the material reported on Ibn Ishaq's authority
and preserved by both writers: Yunus and Suhayli. This is
1. Sahih, book of Maghazi , vol.5, p.259.
2. Text, vol.3, p.380.
3. This aspect of al-Suhayli's work forms the subject of
Chapter IV below.
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accessible in the extant edition of Yunus but unfortunately it
is absent from Ibn Hisham's edition. The substance of examples
of such material will be given herein as it will help to
acquaint the reader with the type of material that Ibn Hisham
omitted or knew nothing about. Besides it will highlight for
him the original text of Ibn Ishaq, since both versions were
written on his authority. Secondly there is the material of
which al-Suhayli said explicitly that he quoted it from Yunus.
This is no longer accessible in the extant version due to the
loss of some parts of Yunus's text. Hence it will be appended
- in Arabic - at the end of this thesis. Thirdly, there is the
material which our author designated as "from Ibn Ishaq not
via al-Bakka'i", or "Ibn Ishaq not via Ibn Hisham". Collating-
some passages of this type with Yunus's text, showed that most
of it is actually quoted from him.1 Thus, probably the
quotations which cannot be found in Yunus's text belong to the
lost part. Therefore this type will be appended too. But it
should be noted that in one place however, al-Suhayli made
reference to both versions, i.e. Yunus and Ibn Ishaq not via
al-Bakka'I.2 Hence not all the material designated thus, belongs
to Yunus. What is important for our -^s that it highlights
some accounts in the Sira. Fourthly, the material which was
misrepresented, either by al-Suhaylf or the scribe who copied
Yunus's manuscript. In this connection comparison between the
two texts is necessary, in order to elucidate the errors. This
will also throw some light on al-Suhayli's use of his sources.
Besides it will help promote the assessment of some historical
facts. Finally, a few examples of the material which was
probably quoted from Yunus without acknowledgement will be
1. See for instance; (Text, vol.6, pp.577, 578, cf. Yunus
p.264-, pas.443); (Text, vol.3, p.344, cf. Yunus, p.157,
pas.219); (Text, ibid., p.320, cf. Yunus, p.217, pas.321);
(Text, vol.2, p.313, cf. Yunus, p.92, pas.122); (Text,
vol.3, p.244, cf. Yunus, p.199, pas.286).
2. Text, vol.4, p.203-
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given too.
Regarding the first type of material, preserved by al-
Suhaylf and Yunus, though not recorded in the Sira; we have
for instance, the account concerning Zayd ibn Amr ibn Nufayl,
one of the four men who broke with polytheism in the era prior
to the Prophet's mission, in order to seek the religion of
Abraham. According to Yunus, on the authority of Ibn Ishaq,
the Prophet used to relate that, the first person to have
spoken badly of idols and prohibited him from worshipping
them was Zayd ibn C Amr ibn Nufayl.1 The Prophet said: "While
I was still a young boy 1 came back from al-Ta'if to Mecca
— * Q
accompanied by Zayd ibn Haritha. We passed by Zayd ibn Amr
who had broken off with Quraysh because he had abandoned
their religion. Thus he used to stay in the outskirts of Mecca.
I offered him some meat and said; "0 uncle eat of this meat".
He said, "0 my nephew 1 am afraid this meat is from these
sacrifices which you slaughter for their idols". I answered that
it was. He then said, "0 my nephew if you had asked the
daughters of Abd al-Muttalib they would have told you that
I do not eat the meat of these sacrifices".2 He then spoke to
me about idols and those who worship them or slaughter
animals to them. He said, "Worshipping idols is futile, since
they can neither hurt, nor help". The Prophet then said,
"Intentionally since that day I have never stroked my hands
against an idol or slaughtered for it till God honoured me with
his message".3 For some reasons, however, our author, who
must have been well acquainted with Yunus's version, did not
like to quote him on this occasion, he preferred the authority
of al-Bukhari. Whereas the former's version seems to be
primitive, the latter's is probably a late edition.* Al-Suhayli's
1. Yunus, p.98, pas. 133. cf. Sahih al-Bukhari, vol.5, pp.106-
108. Text, vol.2, pp-347-55-
2. Yunus, p.98, pas. 133, cf. pas.134-
3. Ibid., p.98, pas.133.
4. Al-Bukhari, op. cit.
- 70 -
account reads thus: The Prophet met Zayd ibn Amr ibn Nufayl
at the bottom of (the valley) of Baldah before any Divine
inspiration came to the Prophet. A meal was presented to the
Prophet or the Prophet presented the meal to Zayd who refused
to eat of it. He said, "1 do not eat anything which you
slaughter in the name of your stone idols. I eat none but those
things on which God's name has been mentioned (at the time
of slaughtering)1..." It is worth noting that al-Suhayli quoted
this account exactly word by word from al-Bukharl, but he
confused in the most important part of it as he said "A meal
was presented to the Prophet or the Prophet presented it to
Zayd".2 Probably being well aware of Yunus's version, al-
Suhayli was avoiding a definite statement and preferred this
version, as al-Bukhari narrated that, "A meal was presented
to the Prophet but he refused to eat3 from it. Then it was
presented to Zayd who said..."*
Providing that Yunus's version could stand criticism, it
refers- to an era prior to the Prophet's mission and it should
not be taken as discreditable. Since in the Qur'an God
revealed, "And He found thee wandering, and He gave thee
guidance"(XCl 11-7). Guillaume regarded the tradition in question
as evidence of the influence of a monotheist on the Prophet by
way of admonition.5 However, the account of Ibn Ishaq via
Yunus could be questioned. He said the Prophet was still a
young lad "Ghulam" and in his company was Zayd ibn
Haritha, while it is an established fact that the Prophet
1. Al-Bukhari, op. cit.
2. Text, vol.2, p.360. cf. al-Bukhari, op. cit.
3. Al-Bayhaqi preserved the same account on the same chain
of authority, nevertheless, he did not have this piece of
information. Dala'il, pp.473-4-78.
4. Al-Bukhari, op. cit., vol.5, p. 106. cf. vol.7» p.298.
5. New Light, p.27 cf. Muhammad at Mecca, pp. 162-4-
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adopted Zayd after his marriage to Khadlja and possibly after
the death of his two sons. At least this could shed doubts on
part of this account. Moreover Ibn Ishaq mentioned no
authority for it, he simply preceded it by a passive verb
huddithtu, i.e. "I was told".1 'Probably for this reason Ibn
Hisham omitted it or perhaps because it would raise the very
question that occurred to al-Suhayll, who said, "How is it to
Q
be conceived that Zayd ibn Amr ibn Nufayl was guided to
abandon eating such meat in the era prior to Islam while the
Prophet was more likely to have had this merit?"2
Two answers to this question were provided by our
author. The first is that in the account there was no mention
of the Prophet eating this meat. It merely said that Zayd
refrained from eating it when it was presented to him.3 Here,
al-Suhayli seems unconsciously to be answering a question that
Yunus's version might raise, as according to al-Bukhari, the
Prophet also refused to eat.* Then our author gives the second
answer saying: Zayd was doing that according to his own
opinion, not according to any preceding law. He went on to
say that in the religion of Abraham it was only meat of dead
animals which was prohibited, but not the meat of sacrifices
which was prohibited later in Islam.5 Besides, the legal
opinion is that: All things are permissible before the
prohibition. Thus if the Prophet used to eat such meat, he was
merely doing something which was permissible, but if he did
not, then there is no obscurity. Furthermore if we hold that
there was no particular law observed, in a sense that such
practice was not permissible or unlawful which is more likely,6
it should be noted that originally, the meat of slaughtered
1. Yunus, op. cit.
2. Text, vol.2, p.361.
3. Ibid.
4. Al-Bukhari, op. cit., vol.5, p.106.
5. Text, vol.2, p.362.
6. See Ihkam, vol.1, p.52 seq. _cf. al-Mustasfa, vol.1, p.217-
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animals like camels and sheep etc. was lawful in previous
religions. Thus what they innovated later did not interfere
with the permissibility of it till the coming forth of Islam and
God ordained that they should not eat meat on which God's
name has not been pronounced.1 That is the reason why the
slaughtered animals of the people of the book remained lawful
to the Muslims and was not abolished by what they innovated.
In the same way the slaughtering of the polytheists remained
lawful till it was abolished by the Qur'an.2
Another account, preserved by both al-Suhayli and Yunus
on Ibn Ishaq's authority is that of the first mention of the
Prophet in Medina. It was said that the people of Medina used
to hear the Jews speaking about the apostle of God before his
mission, predicting his coming forth. A woman who was called
Fatima of Banu al-Najjar related that prior to the Prophet's
*
Q
mission, she used to have a familiar from the jinn (tabi ) who
would always enter upon her without permission. One day he
came but he did not enter as usual. Thereupon she asked him
why. He answered that a Prophet had been sent with the
prohibition of adultery.3 According to Yunus, the woman in the
c — c
above quoted account was the mother of al-Nu man ibn Amr,
the brother of Banu al-Najjar.* He also described her as being
a harlot. Al-Suhayli who tends to reproduce the material with
an intent upon the meaning only, said carelessly that she was
the daughter of al-NuC man.® Probably Yunus has the correct
reading. However, Ibn Hisham must have been aware of the
1. Text, vol.2, p.362. Surat al-AnCam, verse 121.
2. Text, vol.2, pp.362-363.
3. Ibid., p.313. _cf_. Yunus, p.92, pas.122, Tabaqat, vol.1,
p.167.
4-. Guillaume considers this tradition to show that Jews were
regarded as members of the Banu al-Najjar as al-
Q
Nu man was a Jew. New Light, p.26.
5. Text, vol.2, p.313.
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absurd nature of this story and he was thoroughly justified in
discarding it. Moreover Ibn Ishaq provided no authority for it
but himself,1 although it belongs to the era prior to Islam.
A third example of this material is a tradition on the
c —
authority of A'isha who related that the Prophet said, "Al-
kawthar is a river in Paradise, anyone who puts his finger in
his ear could hear the murmuring sound of its water".2
Probably Ibn Hisham omitted this tradition as it belongs to the
Prophet's sayings rather than deeds.
A fourth example of this type is the material which Ibn
— Q -r
Ishaq preserved on the authority of the family of Sa d ibn Ab i
Waqqas. It belongs to the early period of Islam, when the
Prophet, his family and his followers were boycotted by
Quraysh. Sa d related that, while he was with the Prophet
during that period, he went out one night to relieve himself.
He said, "I heard a crackle under the water, then 1 looked
where I heard the sound. It was a piece of camel skin. I took
it, washed it and then heated it. I crushed it between two
stones. I then swallowed it with some water. Thus I kept
myself alive for three days".3 This material probably
highlights the sufferings of the Muslims during the boycott.
However Ibn Hisham might not have regarded it as authentic.
Because the companions of the Prophet used not to relate any
sufferings or hardships they experienced in these early days,
since more reward is expected when doing so.
Another example of this material is the account about
Ruqayya, the daughter of the Prophet, and her husband CUthman
Q —
ibn Affan when they emigrated to Abyssinia. Both writers
narrated how the people there admired Ruqayya's beauty and
1. Yunus, op. cit.
2. Text, vol.3, p.408; cf. Yunus, p.253, pas.415.
3. Text, vol.3, p.354- c f. Yunus, p.174, pas.247.
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preserved detailed accounts on that.1 This has nothing to do
with the Sira. Similar was an account regarding the origin of
Judaism in the Yemen, although it was preserved in the Sira,
al-Suhayli added a piece of information from Yunus's version.
According to Ibn Hisham's edition, Ibn Ishaq described what
happened to the temple of Ri'am in which the people of Yemen
worshipped and where they offered sacrifices and received
oracles when they were polytheists. He said that the two
Q
Rabbis told Tubba , the king of the Yemen, that it was merely
an evil spirit which deceived them in this way and they asked
him to allow them to deal with it. When the king agreed they
commanded a black dog to come out of the temple and killed
it.2 It is interesting that on the same authority, i.e. Ibn
Ishaq, Yunus preserved this account in a different way. Al-
Suhayli quoted him as saying, "After the two Rabbis were
permitted to deal with what they described as an evil spirit
in the temple, they started reciting the Torah. The evil spirit
then came flying out of the temple and fell in the sea".3
Probably Ibn Ishaq had those two versions on this incident as
Ibn Hisham was not likely to have altered the original account
of the former without acknowledging it. However it seems to be
a legend and like the account mentioned before it, it has
nothing to do with the Sira.
Al-Suhayli also quoted from Ibn Ishaq via Yunus the
c — — c c —
story of Umara ibn al-Walid and Amr ibn al- As , when
Quraysh sent them to negotiate with the king of Abyssinia.
Again what happened between the latter and the wife of the
former or that of the Negus was totally irrelevant to the Sira.
However al-Suhayli included it in his Rawd.4 A similar story
was that of Abu Nayzar, the client of CAli ibn Ab1 Talib,
1. Text, vol.3, p.224. c_J. Yunus, p.199, pas.286.
2. Text, vol.1, p.182.
3. Ibid., vol.1, p.182. c_f. Yunus, p.32, pas.38.
4. Text, vol.3, p.253. cf. Yunus, pp.143-150, pas.211; al-Aghani,
vol.9, pp.55-59; al-Nubala', vol.1, p.314.
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c —
who was said to be the son of the king of Abyssinia. Ali
bought and freed him as a reward for what his father did
for the Muslims.1
A final example is relevant to this type of material.
Although our author did not quote Yunus by name, he seemed
very conscious of what he had said: As according to Ibn Ishaq
via Yunus all the previous Prophets made the pilgrimage to the
Kac ba except Hud and Salih.2 Al-Suhayli said, "Hud and Sllih
and all their .followers made the pilgrimage and that is the
sound tradition".3
Although al-Suhayll used the version of Yunus
extensively, the fourth type of material is rare. As has
been previously mentioned our author was blind. Therefore he
must have relied on someone to help him read the books from
which he quoted and someone to write on his behalf. Thus
probably most of the material which can be described as
misrepresented was due to the scribe or the reader. Besides,
books at the time of our author were in handwriting and
mistakes might have occurred in the original copy used by al-
Suhayli.
For instance in the genealogy of the mother of Khadija,
the wife of the Prophet, al-Suhayli quoted Yunus on the
authority of Ibn Ishaq as saying, "The mother of Fatima, d.
of Za'ida - Khadija's mother - was Hala d. of CAbd Manaf ibn
— c
al-Harith ibn Abd ibn Munqidh. Next he provided the
1. Ibid., pp.262, 263. £f_. Yunus, p.202, pas.297-
For further examples see (Text, vol.4, pp.577-578; cf.
Yunus, p.264, pas.443) (Text, vol.3, p.243, cf. Yunus,
p.201, pas.292) (Text, vol.3, p.320, cf. Yunus, p.217,
pas.321).
2. Yunus, p.73, pas.77.
3. Text, vol.2, p.271.
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genealogy back to Lu'ayy. He then said that Hala's mother
— c c
was Qilaba known as al- Ariqa - daughter of Su ayd ibn
c c —
Sa d, he also traced this genealogy back to Amir ibn Lu'ayy.
The error occurred when he said that Qilaba's mother was
Umayma daughter of CAmir.1 As the scribe seemed to have left
out two lines and copied the third one, it was probably due
to the fact that the ending of both lines are the same. Both
ended with Husays ibn Ka C b ibn Lu'ayy.2 Thus three
• «
generations were left out, as according to Yunus Umayma was
the fourth great grandmother of Qilaba. She was the mother of
Qayla who was the mother of Rayta, while the latter was the
C— * — 3
mother of Atika, who was the mother of Qilaba mentioned by
al-Suhayir who jumped to Umayma.*
Another example of this material occurred in an ode
ascribed to Waraqa ibn Nawfal, which is twelve verses long as
produced by Yunus5 while it is eleven verses according to our
author who mixed up the first hemistich of the first verse with
the second hemistich of the second verse.6
There are also minor differences in other odes ascribed
to Waraqa7 and cAbd al-Muttalib. In the latter, however, al-
Suhayli seems to have the right reading in the second verse,
as according to him, "1 seek refuge for him in the house with
1. Text, vol.2, p.245-
2. Ibid, cf. Yunus, p.60, pas.58.
3. Al-Suhayli seems to have the right reading for this
name which was misrepresented in the extant edition
of Yunus as Fulana. Yunus, op. cit. c f. Text, vol.2,
p.232.
4. Text, vol.2, p.245.
5. Yunus, p.103, pas.142.
6. Text, vol.2, p.251.
7. Text, vol.2, p.258. cf. Yunus, p.94, pas.126.
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the pillars",1 while in Yunus's version it reads: "In God"2
instead of "the house", which obviously does not fit. Pertaining
to the same ode, in the third verse the word is "al-bunyan"
according to our author whereas in the edition of Yunus it is
al- hanan.3 It seems likely that the error was the fault of the
scribe who copied Yunus's manuscript. It is worth remarking
that all the poetry ascribed to Waraqa and Abd al-Muttalib
was obviously compiled in a later period^ i^.in Islam, which is
evident from the vocabulary used. Probably for this reason Ibn
Hisham omitted it.
Another type of the erroneous quotations are those
accounts which al-Suhayli designated as from Ibn Ishaq via
Yunus, while they were in fact via the latter but on another
authority not Ibn Ishaq, as not all the accounts preserved by
Yunus were on Ibn Ishaq's authority. Thus probably the
accounts which were described as unknown to Ibn Hisham came
through this channel.4
For instance, concerning the account of Abu Talib, the
Prophet's uncle, al-Suhayli commented that when the Prophet
was asked whether Abu Talib was going to benefit from his
protection of him, he said, "Yes I found him in an intensive
flame but transferred him to a less intensive heat". He then
added that according to another tradition the Prophet said, "I
hope that my intercession will benefit him so that in the Day of
Resurrection he will be put in a shallow fire that reaches his
ankles and makes his brain boil".5 That was the version
recorded by al-Bukhari.6 Our author then said: According to
1. Text, vol.2, p.157.
2. Yunus, p.22, pas.28.
3. Ibid.
4. The Life of Muhammad, introduction xli.
5. Text, vol.4, p.27.
6. Sahlh, vol.5, p.142.
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Ibn Ishaq via Yunus, that the Prophet said,", .makes his brain
boil till it runs on his feet".1 Two mistakes were made here.
First this tradition was not on Ibn Ishaq's authority. Yunus
recorded it on the authority of Sinan ibn lsmaC il al-Hanafi
from Yazid al-Riqashi.2 Second al-Suhaylf recorded the
tradition in a way that gives an impression that this kind of
punishment was associated with Abu Talib, whereas according
to Yunus the Prophet was asked about Abu Talib's status on
the Day of Resurrection. Thereupon he replied that he will
be in the shallow fire (in Hell). The people exclaimed: Does it
(Hell) have shallow and deep flames? the Prophet answered it
does, adding that the least status in Hell is to have a pair
of shoes made of fire that make the brain boil till it runs on
the feet.3 Thus the tradition did not connect this type of
punishment with a particular person, as our author speculated
that God's wisdom demanded the punishment to be concentrated
on Abu Talib's feet, because he chose to stand firm for the
false religion of his fathers.* Al-Suhayli knowingly adopted
al-Bukhari's version5 on the first part of the forementioned
tradition. However Yunus's version seems to be the original.
Moreover it is earlier than that of the former.
A similar error occurred when the name of Umm Ayman
was mentioned in the Sira. Al-Suhayli said, she was the mother
of Usama ibn Zayd and she was also called Umm al-Ziba'. A1 -
— — c
Waqidi said her name was Baraka daughter of Tha laba and
c — c
she was the maid of Abd Allah ibn Abd al-Muttalib, the
Prophet's father.8 He added that the Prophet regarded her as
his second mother, he used to say: "After my mother Umm
1. Text, vol.4, p.28.
2. Yunus, p.223, pas.329.
3. Ibidj^
4. Text, vol.4, p.28.
5. Sahifo, vol.5, p.142.
6. Text, vol.6, p.577- cf. Tabaqat, vol.8, p.223-
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Ayman is my mother". It was also reported that he used to
visit her and so did the iirst two caliphs. However other
traditionalists hold that she was the maid of Amina, the
Prophet's mother. Our author added that Umm Ayman migrated
from Mecca to Medina on a hot day. She became very thirsty,
a bucket of water appeared before ^er and, after that,
she never felt thirsty again, even if she fasted on a hot day.1
Al-Suhayll added that a similar story was narrated about Umm
Sharik, who became thirsty while travelling. Eventually she
found water but it was with a Jew, who declined to give her
any unless she too became a Jew, but she refused. In the same
manner a bucket appeared before her. Al-Suhaylf added that
Ibn Ishaq narrated this in a version other than that of Ibn
Hisham.2
As has been mentioned, frequently he uses this phrase to
refer to Yunus's version. This story is preserved in the extant
edition of the version of Yunus3 but not on the authority of
Ibn Ishaq. The editor of Yunus's version, Hamid Allah, made
a similar mistake to that of our author. He accused Ibn
Hisham of omitting a very important piece of information
whereas the reference was to an account which Yunus had via
other authorities, not Ibn Ishaq.*
A similar remark was made by al-Suhayli when extending
information on the story of the elephant and Abraha when he
c
attempted to destroy the Ka ba, and the punishment which God
brought down on them; stones were thrown on them by birds.
Whilst in Ibn Hisham's version the stones were like peas and
lentils,5 al-Suhayll quoted Yunus who said, the smallest'stone
1. Text, vol.6, p.577. cf_. Tabaqat, vol.8, p.223.
2. Text, vol.6, p.578.
3. Yunus, p.264-, pas.443.
4. Ibid., p.128, pas.192. cf. n.2.p,128.
5. Text, vol.1, p.264.
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was the size of a man's head, the biggest like a camel.1 The
birds that carried the stones were like Indian men2 according
to Yunus, whereas Ibn Hisham said the birds were like
swallows and starlings.3 Yunus preserved this account on the
—c — * c
authority of Qays ibn al-Rabi who had it from Jabir ibn Abd
— c c
al-Rahman ibn Thabit from Ubayd ibn Umayr.* Obviously it
was not on Ibn Ishaq's authority.
Another account which must have been on other
authorities was that of Wahshi. As it cannot be described as
omitted by Ibn Hisham. Al-Suhayll narrated on the authority
of Ibn Ishaq via Yunus that when Wahshi® came to Medina the
• •
people mentioned the fact to the Prophet. Thereupon he said,
"Let him alone, by God, if one man should accept Islam it is
more desirable to me than killing a thousand unbelievers".*
Unfortunately this material seems to belong to the lost part of
Yunus's manuscript.
A final example of this was a correction of what al-
Suhayli regarded as an error. In an account concerning Mecca
Q —
and its preservation, the man who came to fight Abd Allah
— Q
ibn al-Zubayr was named in the Sira as Amr ibn al-Zubayr,
the brother of the former.7 Al-Suhayll pointed out that, that
was an error, either on the part of Ibn Hisham or al-Bakka'I.
1. Yunus, p.42, pas.43; cf. Text, vol.1, p.270.
2. Yunus, op. cit. cf. Text, vol.1, p.271.
3. Text, vol.1, p.271.
4. Yunus, op. cit.
5. Ibn Harb, the Abyssinian slave who killed Hamza
• •
the Prophet's uncle. He fled from Medina but later
he embraced Islam and the Prophet forgave him. See
Tabaqat, vol.7, p.418.
6. Text, vol.5, p.461.
7. Ibid., vol.7, p.78.
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He added that the true tradition was given by Yunus ibn
Bukayr on the authority of Ibn Ishaq, who named the man as
c c — C — * i
Amr ibn Sa id ibn al- As ibn Umayya. He also excused both
writers saying that probably the mistake was due to the fact
Q
that Amr ibn al-Zubayr had contracted a hostile attitude
Q —.
towards his brother Abd Allah while he was on good terms
with the Umayyads, supporting them against him.2
Unfortunately this account also belongs to the lost part of
Yunus's manuscript as it is not available in the existing
edition. It would have been of value to know whose mistake it
was, as our author himself has made a mistake here, though
he might have been misguided by Yunus. Actually the reading
— Q
in the Sira is the right one as it was Amr ibn al-Zubayr who
Q —
fought in Mecca against Abd Allah - his brother - and not
c c — —
Amr ibn Sa id as al-Suhayli has corrected it. The latter,
c c —
Amr ibrT® Sa id, who was then governor of Medina sent an
Q
army to Mecca under the leadership of the former, Amr ibn al-
Zubayr, after he received orders from Yazid to despatch an
Q
army to fight Abd Allah ibn al-Zubayr in Mecca. The whole
C 3 — %
account is preserved by Ibn Sa d and al-Tabari, both said
the incident took place in the year 60 A.H. Another scholar
misled by al-Suhayli's comment said, "Probably the fault lay
with Ibn Hisham, for he was in touch with Yunus as he says
fi ma. akhbaranl Yunus".5 First it should be noted that Yunus,
to whom Ibn Hisham frequently refers, was Yunus ibn Habib -
the grammarian - and not Yunus ibn Bukayr.6 Second, it is
most probable that it was Ibn Ishaq's fault and possibly was
corrected by Ibn Hisham or perhaps al-Bakka'i, since al-
1. Text, vol.7, p.78.
2. Ibid., p.141.
3. Tabaqat, vol.5, pp. 185, 238.
4. Ta'rikh, vol.5, pp.344-347-
5. Life of Muhammad, introduction xlii, cf. 555-
6. Slrat ibn Hisham, vol.1, pp.55, 90, 538, vol.2,
p.494.
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Suhayli said explicitly that he quoted what he thinks to be a
correction from Yunus, whose version seemed to reflect the
original work of Ibn Ishaq more than others. Moreover Ibn
Ishaq was likely to have made such an error, as still in the
Sira there is another error which was not perceived by Ibn
Hisham. That was the account concerning the chapter of the
cave, i.e. Surat al-Kahf, where he said, "This delay caused
the Apostle great sorrow, until Gabriel brought him the s ura
of the cave from God, in which He reproached him for his
sadness, and told him the answers to the questions which they
(the people of Mecca) asked; the youths, the mighty traveller
and the spirit, i.e. al-ruht.1 Actually in the sura above
mentioned there, is no reference to al- ruh, but the mentioning
of it comes in the sura 17 al-Isra', i.e. the night journey,
verse 85.
Returning to our author, he followed his method of
introducing characters who appear in the Sira, adding a brief
C c —
note on the biography of Amr ibn Sa id. He said that he was
Q
a tyrant and a vigorous leader, to the extent that Abd al-
Malik ibn Marwan plotted his murder out of fear of his power
over the people of Mecca.2 In fact it was his power over the
_ Q
people of Sham that Abd al-Malik feared, as it was said that
they were very obedient to him,3 besides other reasons
mentioned in history books.*
Al-Suhayli sometimes seems to have relied entirely on
Yunus's text without referring to the text of Ibn Hisham. This
is evident in the fact that al-Suhayli several times
commented on an incident or an account without realizing that
1. Text, vol.3, p.129.
2. Ibid., vol.7, p. 14-0.
3. Tabaqat, vol.5, p.237.
4. Tabarf, Ta'rikh, vol.6, pp. 140-46, cf. Tabaqat, vol.5,
p.237•
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it was missing from the edition of Ibn Hisham.1 This is besides
what has been mentioned earlier that on numerous occasions he
referred to it as "Ibn Ishaq in a narration not via Ibn
Hisham or not via al-Bakka'i". It would have been of great
value to collate such material with the original of Yunus, as
some accounts cannot be described as omitted by Ibn Hisham.
Due to the loss of Yunus's version it is impossible to collate
all the material. However the reader might recall that two
other versions made on Ibn Ishaq's authority were probably
available to al-Suhayli; the version of Ibrahim ibn SaC d and
that of Muhammad ibn Salama al-Harrani. So it is equally
• •
possible that such material was quoted from one of them or
from Yunus. What is important to our study is that it
highlights some accounts in the Sira. So a few examples will
be given here.
For instance in the account concerning the Hijra of the
Prophet to Medina, al-Suhayli added an important piece of
information as it throws light on the original work of Ibn
Ishaq. He said, "Ibn Ishaq said (in a narration which does
not come via Ibn Hisham) in a long, sound, tradition which I
have shortened, that when Abu Bakr migrated with the Prophet
he left his daughters behind in Mecca. When they got to
Medina the Prophet sent Zayd ibn Haritha and Abu Rafi° his
2 — C —freed man, and Abu Bakr sent Abd Allah ibn Urayqit
together with five hundred dirhams with which they bought a
mount in Qudayd.3 After they arrived at Mecca, they brought
1. Cf. pp. 85 below.
Q
2. He was presented to the Prophet by his uncle, al- Abbas.
According to another account in the Sira, he was still in
c
Mecca with al- Abbas family at the time of the battle of
Badr. Text, vol.5, pp.157, 188. c_f. Tabaqat, vol.4,
pp.73-4; vol.1, p.498; Ansab, vol.1, p.414.
3. Text, vol.4, p.203. c'.f. TakacLat, vol.8, p.62. According
Q




away Sa-wda daughter of Zam a and Fatima and Umm Kulthum.
c —
A'isha said, "My mother came out with them and Talha ibn
c — "
Ubayd Allah, travelling together; and when we were in
Qudayd the camel on which my mother Umm Ruman and 1 were
riding, bolted and my mother began to cry "0 my little
daughter 0 my bride".1 Al-Suhayli then added that according
to Ibn Ishaq via Yunus, C A'isha said, "1 heard a voice - but
could see nobody - speaking thus: 'Release its halter' . So 1
did. Thereupon the camel stopped as if someone was holding
him2 and God saved us" She goes on to describe how they came
to Medina and found the Prophet building the mosque and
c
houses for himself. A'isha stayed with her father while SaWda
stayed in her own house. Abu Bakr asked the Prophet if he
c —
would like to consumate his marriage to A'isha. When he said
that he would if he had enough money for the dowry, Abu
Bakr gave him twelve okes and twenty dirhams.2 Al-Suhayll
c —
then explained that this latter tradition from A'isha comes via
Ibn Abi al-Zinad, from Hisham ibn cUrwa, from his father.*
However, Ibn Sa d preserved the same account on the authority
_ __ £ _
of al-Waqidi from A'isha via another chain of authority.5
Another example of this material was an account
concerning the fight of the angels on the side of the believers
on the battle of Badr. Al-Suhayli also designated his quotation
as "Ibn Ishaq not via this version". He said, The angels were
in the form of men. They gave firmness to the believers by
saying, "The number of your enemy is very small, and God is
with you..." He also quoted that the believers used to
distinguish the men they killed from those who were killed by
1. Text, vol.4, p.203. cf. fabaqat, vol.8, pp.62-63.
c
2. Ibn Sa d does not have this piece of information, c f.
fabaqat, vol.8, pp.62-63.
3. Text, vol.4, p.204.
4. Ibid.
5. Tabaqat, vol.8, pp.62-63.
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the angels by black traces on the necks and fingertips of the
latter.1
Sometimes al-Suhayli commented on accounts without
noticing that they had been omitted by Ibn Hisham. For
instance he pointed out that both Ibn Ishaq and Ibn Hisham
forgot to mention those who became Muslims after they were
captured at Badr. He then provided a list of their names,
which he started saying, The first and the best of them was
al- cAbbas the Prophet's uncle.2 He did not notice that Ibn
— c —
Hisham had omitted to mention the name of al- Abbas with the
prisoners of Badr in the first place. As the latter at the end
of the list said, "We have omitted to mention the name of a
man who had already been counted in the total number".3 It
is noteworthy that Ibn Hisham stated explicitly that he omitted
to mention the name, and he did not say the name was missing
from Ibn Ishaq's list as A. Guillaume translated* and
speculated.9
Referring to our author, apparently he was using Yunus's
Q —
version, where the name of al- Abbas was mentioned, otherwise
al-Suhayli would have commented, at least to confirm that Ibn
Ishaq did mention the name or find a reason for the omission.
— c —
As another commentator, Abu Dharr, who noticed that al- Abbas
was not mentioned, commented that he did not mention him
because he had become a Muslim and was concealing his faith
out of fear of his people.® However this does not contradict
the fact that he was taken prisoner at Badr. It was likely
1. Text, vol.5, pp.232, 2Al-cf_ .pp.212-13 below.
2. Ibid., p.352. c.f. p.315-
3. Ibid., vol.5, p.315.
4. Life of Muhammad, p.338.
5. Ibid., pp.748-749 footnote 1.
6. Sharfr al-Sira, vol.1, p.175. c f. Tabaqat, vol.4, pp.73-4.
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that Ibn Hisham did so in fulfilment of his principles which he
stated in his introduction. Incidentally there is another
account where Ibn Hisham acted in the same way but this time
al-Suhayli noticed.
Ibn Ishaq reported that while the Prophet and his
Companions were building the Mosque in Medina, shortly after
their migration, CAlI ibn Abf Talib chanted a rajaz verse on
that day:
They are not equal, one who labours night and day
To build mosques
and one who turns his face away
trying to avoid dust.1
c —
Ammar ibn Yasir, started repeating this rajaz. When he
persisted in chanting it, one of the Prophet's Companions
thought it was he who was referred to. Consequently he
c —
quarrelled with Ammar and threatened him that unless he
stopped chanting it he would hit him.2 Here Ibn Hisham added
a note saying that Ibn Ishaq had actually named the man.3
Apparently Ibn Hisham preferred not to mention him. Al-
Suhayli, probably referring to the version of Yunus, commented
thus: Ibn Ishaq did name the man. He then added, but Ibn
Hisham disliked mentioning him as not to mention one of the
Prophet's Companions in discreditable circumstances. Therefore
it can never be right to inquire after his identity.* This
probably explains why, had al-Suhayli noticed the omission of
c
al- Abbas's name, he would have omitted to mention him too.
It also proves that al-Suhayli sometimes uses Yunus's
version to check on Ibn Hisham's information. However another





commentator, Abu Dharr, ignored what al-Suhayli had said and
stated that Ibn Ishaq said the man was cUthman ibn cAffan.1
Al-Suhayli extended the material on the fight between Abu
Lahab and Abu RafiC .2 In the text of the Prophet's biography,
Ibn Ishaq stated that when Abu Lahab struck Abu RafiC
Q —
violently, Umm al-Fadl, the wife of al- Abbas - took one of the
supports of the tent and hit Abu Lahab's head.3 Al-Suhayll
provided a short biography on Umm al-Fadl. He then mentioned
all her sons and finally he mentioned her daughter Umm-
Hablb. Referring to her he quoted an account from the version
of Yunus, where Ibn Ishaq* recorded that the Prophet saw her,
i.e. Umm Habib when she was a baby, crawling before him,
and said: "If she grows up and I am still alive I will marry
her". A. Guillaume quoting al-Suhayli's words referred the
pronoun 'her' to Umm al-Fadl herself, the wife of al- Abbas,
instead of her daughter.5 It was merely an error on his part
as the fight between Abu Lahab and Abu RafiC took place
Q
during the absence of al- Abbas who was at the battle of Badr
at that time. Secondly, the fact is that the Prophet died before
she grew up. It seems extraordinary that Guillaume cited this
material in the body of his translation of the text of the Slra.
That was especially so if we know that al-Suhayli quoted Ibn
Ishaq via Yunus more than seventy times and Guillaume did not
mention al-Suhayli in the list of writers from whom some
of the original of Ibn Ishaq can be recovered.
1. Sharfr al-Sira, vol.1, p.135-
2. A mawla of the Prophet. Tabaqat, vol.4, p.73.
3. Text, vol.5» p.188.
4. Ibid., p.189. cf. Yunus, p.248, pas.400.




Throughout his commentary al-Suhayli has made a genuine
attempt to point out all the legal implications which can be
deduced from the accounts in the Sira. He dealt with jihad and
the judgements involved in certain questions, such as the
conduct of a holy war, including the withdrawal from the
battlefield. He also tackled the question of the division of
spoils and other questions pertaining to the main subject. The
ordinance of the five obligatory prayers also, drew the
attentipn of al-Suhayli, as well as the establishment of Friday
prayer, besides other judgements involved in some forms of
prayer like praying while seated, praying over a martyr, or
praying while travelling in a moving vehicle.
The question of purity, al-jahara, was also tackled by
al-Suhayli. Furthermore, he investigated the significance of
some forms of ritual ablution, for instance performing ablution
on embracing Islam. He even investigated the origin of ritual
ablution.
Al-Suhayli also touched on other questions, such as
r
umra (lesser pilgrimage), testimony, marriage, divorce, things
lawful and unlawful, some forms of business transactions, the
validity of one's own legal opinion, i.e. ijtihad, the question
of coercion, what is permissible to do in such circumstances
and what is not, and many other questions. Moreover, al-
Suhayli has endeavoured to assess the origin of certain
practices now associated with Islam.
For two reasons, however, many references will be made
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throughout this chapter to Ibn al-Qayyim.1 Firstly, it is aimed
at giving a third opinion, as al-Suhayli mostly contented
himself with the views of Malik and al-ShafiCi, while Ibn al-
Qayyim was a Hanbalite. Secondly, it is to help towards the
assessment of the fact that, although Ibn al-Qayyim was
regarded as the first to have written a book on Fiqh al-Sira,
al-Suhaylf was certainly a pioneer in this art. It is evident
that the former was merely inspired by him.
Legal questions connected with jihad
It was reported that on the day of Hunayn when the
fighting was over, the Prophet announced that anyone who had
killed an enemy could have his spoils.2
Al-Suhayli regards this tradition as a proof of the right
of the one fighting to the belongings of the one killed by him
in the fight. He added: "It is his legal right whether the
leader - imam - assigns it to him or not". This was al-
Shafici's view,3 whereas according to Malik the decision should
be left to the commander.11 Malik also recommended that such
an announcement should be made when the battle was over lest
the intention of jihad should be mingled with considerations of
gain.4 In this al-Suhayli was alluding to Malik's opinion when
he was asked whether someone who killed one of the enemy
could keep the man's effects without the permission of the
imam. He said, "No one can do that without the permission of
the imam. Only the imam, on the basis of ijtihad, could assign
it to him or not. Malik also added that the Prophet had never
been heard to say that whoever kills someone can have his
1. fie was the most famous pupil of Ibn Taymiyya (d. 751/1350).
2. Text, vol.7, p.172.
3. Al-Umm, vol.4, pp.66-68.
4. Text, vol.7, p.212. c£. Muwat^a', Book of Jihad, p.201. ,
5. Al-Mudawwanat vol.2, p.31-
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effects, on any other day than the day of Hunayn".1
Our author quoted another tradition recorded by Malik,
q _
on the authority of Ibn Abbas, that a man asked him about
Q —
booty. Ibn Abbas said: "Horses are part of the booty and
personal effects are as well."2 Thus al-SuhayU inferred that
Malik was of the opinion that the belongings of the slain
should be included in the booty unless the imam decides to
assign it to the person who did the killing.
After explaining that the jurists were of two opinions on
this subject, al-Suhayli quoted the argument of each party.
Q
Those of the latter opinion argued that Umar divided the
spoils taken by al-Bara' ibn Malik when he killed the chief of
al-Za'ra .3 They also relied on the verse, "And know that out
of all the booty that ye may acquire (in war) a fifth share is
assigned to God and to the Apostle" (VIII-41), as no exception
was made here.* There is also a tradition reported on the
Q
authority of Awf ibn Malik, who narrated that a man from the
Himyar tribe killed an enemy and wanted to take his personal
belongings. Khalid ibn al-Walid, who was the commander over
C —
them, forbade him. Awf ibn Malik (the narrator) - who seemed
to have argued with Khalid that it was the man's right - came
to the Prophet and informed him to this effect. The Prophet
_ *«
asked Khalid: What prevented you from giving the booty to
^ — V* tf
him? Khalid said, I thought it was too much. Thereupon he
asked him to hand it over to him. Now when Khalid passed by
Awf, the latter pulled him by his cloak and said - in order
»»
to annoy him - Hasn't the same thing happened which I
reported to you from the Prophet? When the Prophet heard him,
1. Muwatta', Book of Jihad, cf. Mudawwna, vol.2, p.29.
2. Text, vol.5, p.228. c f. Muwatta', Book of Jihad; Tafsir;
vol.9tP«170? al-Mudawwana, vol.2, pp.29-31.
3. Text, vol.5, p.228.
4. Ibid.
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he was angry and he said: v'Khalid don't give him anything."1
According to Malik and those of his opinion, this tradition
proves that the fighter has no right to the belongings of the
one he has killed, otherwise the Prophet would not have
stopped the payment.2
The first party of jurists rejected the tradition involving
c
the spoils of the chief of al-Za'ra on the ground that Umar
himself made it an exceptional case, as he said, "You know
that the effects are not to be divided, but the value of the
effects taken by al-Bara* is estimated at thirty thousand.
Therefore 1 will divide it."3 Thus they considered the tradition
to support their view that the belongings of the slain should
be given to the one who did the killing. Al-Suhayli also
alluded to another tradition they used as a proof: When a man
c
called Salama ibn al-Akwa killed a man, the Prophet said,
"Everything belonging to the man is now his".*
It is worth remarking that on the latter occasion the
case was different, as it was reported that while the Prophet
and his Companions were having a meal shortly before the
battle of Hawazin, a stranger came and began to take food
with the people and look curiously around. He then left
hurriedly. Ibn al-Akwa chased him (taking him for a spy)
and killed him.5 So it could be understood that the Prophet
gave him all his belongings as a special favour for his swift
and remarkable act.
However our author did not specify his own opinion,
— c —
though he seems to have held the opinion of al-Shafi i, as he
1. Text, vol.5, pp.228, 229. cf.• Muslim, Book of Jihad, p.952.
2. Text, vol.5, p.229.
3. Ibid, cf. Al-Umm, vol.4, p.67.
4. Ibid, cf. Muslim, Book of Jihad f p.953.
5. Ibid.
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regarded the tradition mentioned in the Sira as a proof of the
right of the one fighting to the belongings of the one killed by
him.1 Another scholar, Ibn al-Qayyim, discussed this point at
length. He has drawn the conclusion that it is the right of the
fighter to have the personal effects of the one killed by him,
even if those killed by him numbered more than one. He
instanced a tradition in which it was recorded that Abu Talha,
» *
on the day of Hunayn, took the spoils of twenty men whom he
killed.2 He added that it was the practice of the Prophet and
Q
Abu Bakr after him. According to him, what Umar did was a
personal opinion based on his own ijtihad.3
•k-k'if'ft'k'kicic'kic
Ibn Ishaq recorded that when the Prophet decided to go
— — c
to Mecca, a man called Hatib ibn Ab i Balta a wrote a letter
to the Quraysh informing them that the Prophet intended to
come against them.* The Prophet knew about the letter before
it reached Mecca and he got it back. He then summoned Hatib
Q
and asked him what had induced him to act thus. Umar ibn
al-Khattab wanted to cut off Hatib's head.5 The Prophet
prevented him from doing so, saying, "How do you know,
c
Umar; perhaps God looked favourably on those who fought at
Badr and said, 'Do as you please for I have forgiven you'."4
Al-Suhayll pointed out that Hatib was exempted here only
on the ground that he fought at Badr. Thus the tradition was
1. Text, vol.7, p.211. cf. al-Risala, pp.70, 73, Mukhtasar
al-Muzr\ i on the margin of al-Umm, vol.3, pp.184-
186.
2. Zad al-MaCad, vol.2, p.196. _cf. vol.3, pp.217, 218.
3. Ibid. Cf. Muslim, op. cit., vol.3, p-951-




a proof for the death penalty in similar circumstances.
Q —
Although Umar considered Hatib as a hypocrite, al-
Suhayli reproduced the whole tradition as the origin of capital
punishment for a spy.1 It is possible that C Umar based his
judgement on the answer of Hatib. It was reported that when
the Prophet asked him why he did so, he replied that he
believed in God and his Apostle and had never ceased to do
so, but that he was not a man of standing among the Quraysh
and he had a family there and that he had to deal prudently
with them for their sakes.2 Thus it was possible that CUmar
considered his actions to have contradicted his beliefs.
Malik's opinion is that a spy should be killed, even if
— c —
he is a Muslim, whereas al-Shafi i and Ahmad ibn Hanbal do
not hold the same view. On the contrary they both agreed that
if the spy is a Muslim, he should not be killed.3
As. has been mentioned, our author was of the opinion of
Malik. Another scholar, Ibn al-Qayyim also supported this
view, quoting Malik's argument that if Hatib was spared death
on the grounds of his being a Muslim, the Prophet would not




Concerning the account on the killing of Ka >b ibn al-
Ashraf, who composed verses of an insulting nature about the
Muslim women, for which reason the Prophet asked his people
1. Text, vol.7, p.88.
2. Ibid., p.59-
c
3. Al-Umm, vol.4, p. 166. c__f. Zad al-Ma ad, vol.2, p.68.
4. Zad al-Macad, vol.2, p.68; vol.3, pp.215, 216.
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to get rid of him1 - al-Suhayll pointed out the legal
implication, saying: There is an obligation to kill whoever
hurts the Prophet. As in al-Bukhari's version of this tradition,
the Prophet said: "Who will rid me of Ibn al-Ashraf for he has
offended God and His Apostle".2 He went on to say: Those who
offend the Prophet should be killed even if they are in the
protection of the Muslims (min ahl al-dhimma) contrary to the
view of Abu Hanifa who was against the killing of protected
people in such matters. He also added that those who killed
Ibn al-Ashraf took his head in a bag (mikhlat) to Medina.
Thus it was said to be the first head to be carried in Islam.3
Ibn al-Qayyim, also, discussed this point at length. He
instanced other occasions recorded also in the Sira, where the
Prophet ordered the killing of those who offended him. He
agreed with our author that the majority of Muslim jurists were
of the opinion that those who insult the Prophet should be
killed even if they are in the protection of the Muslims.* As
for a Muslim who commits the same offence, it should be
regarded as apostasy. The same punishment applies to him if,
5
when given a chance to repent he declined.
**********
It seems extraordinary that al-Suhayll, who quotes
Q —
A'isha to support his views, rejects a tradition on her
authority from Ibn Ishaq. After the battle of Badr was over,
the Prophet ordered that the dead of Quraysh should be thrown
into a pit. As they threw them in, he stood and said: "0
people of the pit, have you found that what God threatened is
1. Text, vol.5, p.400.
2. Ibid., p.413. of. Bukhari, vol.5, pp.248-250.
3- Text, vol.5, p.413.
4. Zad al-Macad, vol.3, pp.213, 214-
5. Ibid.
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true?" His Companions asked, "Are you speaking to dead
people?" He replied that they knew that what their lord had
promised them was true." A'isha said: people say that he
said "they hear what I say to them", but what he said was
"they know".1 Our author rejected the comment of C A'isha,
saying that she was not there at the time and therefore those
who were there were likely to have a better recollection of
what the Prophet said than she.2
Pertaining to the above-mentioned account, al-Suhayll"
pointed out the legal implication in the tradition concerning
the burial of the dead of the polytheists on the day of Badr.3
He said: The significance of the Prophet ordering the dead of
Quraysh to be buried was that a dead body should always be
buried, no matter to what religion he belonged.* He added that
that was the practice of the Prophet, who used to order the
burial of any corpse he found on his way. Our author also
justified the Prophet's order to his Companions to throw the
dead into the pit of Badr, saying that it was easier than
burying each of them separately, since they were great in
number.s
Malik's opinion is that there is no harm in burying
two or three men in the same grave due to
1. Text, vol.5, p. 147. A. Guillaume described this tradition
_ — c c
as a sly attack on Musa ibn Uqba's tradition from Abd
_ c
Allah ibn Umar of the same meaning. Life of Muhammad,
p.305. £f.. introduction xliv/5.
2. See further Bukhari, vol.5, p. 211, where CA'isha quoted
verses from the Qur'an to support her view: "You cannot
make the dead hear" (Sura XXX-52), and "You cannot
make those who are in their graves, hear you" (XXXV-
22).
3. Text, vol.5, pp.146-147-
4. Ibid., p.179. c_f. al-Risala, p.367.




On another occasion our author deduced a proof for a
legal opinion that was concerning the account of Abraha, king
of Yamen, who built a church with the intention of diverting
the Arabs' pilgrimage to it. The Arabs heard of that and one
of their chiefs was enraged. So he travelled until he came to
the church and qa ada (lit. sat)2 in it, i.e. he defecated in
it.
— c
Al-Suhayli regarded the use of the word qa ada as a
proof for the opinion of Malik, who considered the prohibition
of sitting on graves to mean: when associated with this
purpose only.3 In this he was alluding to the tradition on
Malik's authority, to the effect that cAir ibn AbT Talib used
to rest his head on graves and lie on them.* Malik commented:
"As far as we can see, it is only forbidden to sit on graves
to relieve oneself".5 Al-Shafic i contradicted Malik and asserted
that sitting on graves is absolutely prohibited unless it be for
necessity.* Thus al-Suhayli was of the opinion of Malik.
**********
As regards the account of the battle of Badr and the
revelation of Surat al-Anfal (VIII), al-Suhayli discussed how
the Muslims sought to conduct their wars. He then mentioned
the withdrawal from the battlefield and pointed out that
1. Al-Muwatta', Book of Jihad, 21. p.206.
2. Text, vol.1, p.245.
3. Ibid., p.253.
4. Muwafta ' > book of Burials,16.p.114-.
5. Ibid.
6. Al-Umm, vol.1, p.246.
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opinions differ with regard to the explanation of the verse:
"Never turn your backs on them" (V1I1-15K Al-Hasan1
considered fleeing from the battlefield as a grave sin only at
the battle of Badr and at the last battle at the end of the
world against the Antichrist.2 However, apparently al-Hasan's
opinion contradicts a tradition recorded in the gafolhs, that the
Prophet said: "avoid the seven deadly sins". When he was
asked what they were he counted as one of them, fleeing from
the battlefield at the time of fighting, though he did not
copfine it to a particular battle.3
However, our author, after quoting al-Hasan's view, went
on to say that others hold fleeing from any battle to be a
grave sin except it be in a stratagem of war, or to regroup with
the imam or with other troops.* He then cites as an example
the battle of Mu'ta5 when the Muslims returned to the Prophet.
They said: "We are the fugitives". The Prophet said: "You
are not fugitives but of those who will fight again and I am
one of you".5 However this tradition cited by al-Suhayli is
1. The illustrious scholar Abu Sa C id al-Hasan ibn Yasar
al-Basri (21/64-2 - 110/728), famous preacher of the
Umayyad period in Basra. His fame rests on the sincerity
and uprightness of his religious personality. Tabaqat,
vol.7, pp.156-178.
2. Text, vol.5, p.235.
3. Bukhari, the book of Wasaya.
4. Text, vol.5, p.235; cf. al-Umm, vol.4, p.92; al-Muhalla,
vol.7, pp.292, 293, al-Muqaddimat, pp. 264-265. See
Qur'an (V1II-16).
5- A place in the southern part of Syria where the Muslims
fought against the combined Arab and Byzantine forces.
Being vastly outnumbered, the Muslims retreated. The
battle took place in the year 8 A.H.
6. Text, vol.5, p.235.
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slightly different from the version in the Sira, as it was
recorded that when the army came near Medina, the people
began to throw dirt at them saying: "You fugitives, you fled
in the way of God". The Apostle said, "They are not fugitives
but will fight again if God wills".1 However, our author was
trying to assev^ that on that occasion the Prophet did not
reproach them, a fact supported by both versions of the
tradition, though from one of these versions, the Sira, it could
also be understood that the Prophet said that as a word of
consolation.
Al-Suhayli then discussed at length the circumstances in
which it is obligatory not to withdraw, rte said: "The Muslims
were asked to tackle no more than odds of two to one against
them* the one who flees from three is not to be reproached,
whether his retreat was a stratagem of war or not."2 He also
quoted Abu al-Walld Ibn Rushd "Averroes", who said: If the
Muslims were twelve thousand in number, it is not permissible
for them to flee from three times their number or more than
that, as the Prophet was reported to have said: "An army of
twelve thousand will never be defeated for want of numbers".3
— c —
Al-Suhayli then cited Ibn Abbas and other scholars as saying:
in the beginning the command was made that one Muslim should
not flee from ten. That was abrogated later by the verse: "For
the Present, God hath lightened your (task), For He knoweth
that there is a weak spot in you" (VII1-66).*
c —
This account on the authority of Ibn Abbas was reported
by Ibn Ishaq with more details. It was said that when the
verse, "0 Prophet, exhort the believers to fight. If there are
twenty steadfast ones among you they will overcome two
1. Text, vol.7, p-19*
2. Ibid., p.236.
3. Muqaddimat, vol.1, p.264. cf. Text, vol.5, p.236.
4. Text, vol.5, p.237-
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hundred, and if there are a hundred of you they will overcome
a thousand unbelievers" (VII1—65) • Ibn cAbbas said: When this
verse was revealed the Muslims were disturbed and found it
hard that twenty should have to fight against two hundred,
and a hundred fight a thousand. So God made it easier for
them and abrogated the verse and replaced it with another
(VIII-66).Ibn cAbbas commented: when they outnumbered half of
the enemy it was wrong for them to withdraw; but if they were
less than half they were not bound to fight and it was
— c —
permissible for them to retreat. Al-Shafi i, who quoted Ibn
CAbbas, was of the same opinion.1
Al-Suhayli argued that the abrogation in the verse cited
(VII1-65) is not clear, as it is divinely inspired information,
khabar,2 and therefore cannot be subject to abrogation.
Moreover, in God's saying in the other verse "For the present,
God has lightened your (task)", there is a proof that there
was a rule involved in the first verse, that one Muslim should
stand firm against ten, but that any obligation was being
temporarily suspended. He deduced that the verse has two
valid meanings; on the surface it is a khabar and a promise
from God that ten Muslims will defeat a hundred of the
unbelievers. The deeper meaning of it is the obligation of ten
to be firm against one hundred. He quoted as a proof God's
saying "Rouse the believers to the fight" (VII1—65) - According
1. Text, vol.5, p.221. cf. al-Risala, p.127.
2. Al-Baqillani classified the khabar according to three
C Q —
types: khabar an wajib (facts), khabar an muhal
(impossible) and khabar an mumkin (possible), which is
subject to be true or false though he made an exception
with regard to information inspired by God. Throughout
his commentary al-Suhayli has used the word khabar in
this meaning. Tamhid, pp.l6l, 162. c f. al-Mustasfa, vol.1,
p.141.
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to him the abrogation was associated with this deeper meaning,
though the khabar remained a genuine promise. He added: It
— Q
was fulfilled later at the time of Abu Bakr and Umar in their
wars against the Rum-l- and the Persians in Iraq and al-
Sham, when a few hundred of Muslims defeated thousands of the
unbelievers.1 Ibn Hazm has a similar explanation to the verse
in question.2 However, al-Suhayli's point is that the Muslims,
on account of their faith, can win against odds of ten to one.
That is a promise from God, provided that they are equally
well or better equipped than their foe. .But they were set a
lighter task when their organization and equipment were weak,
as was the case about the time of Badr.
Moreover, it is the opinion of the majority that the
Muslims should not flee from double their number, even if the
enemy is more organised and better equipped.3 While according
to Ibn al-Majishun* there is no obligation for the Muslims to
stand firm for their enemy if the latter is better equipped, and
they could withdraw even if the enemy is less than double the
Muslims' number. However, should it be that the Muslims are
better equipped, they are obliged to stand firm against more
than double their number.5 Obviously al-Suhayli shared this
later view, though he used the khabar argument to conclude
that there was no abrogation in verse (VIII-65); only the rule
was suspended for the time being. Here he differs with al-
ShafiCi, who held the verse as abrogated.6
**********
1. Text, vol.5, p.236.
2. Cf. al-Mufralla, vol.7, pp.292, 293-
3. Al-Umm, vol.4, p.92.
c c — —
4. Abd al- Aziz ibn Salama al-Majishun. He was the older
fellow jurist of Malik ibn Anas (d. 164 A.H.). Tadhkira,
vol.1, p.222.
5. Muqaddimat, vol.1, p.263-
6. Al-Risala, p.127.
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Al-Suhaylf followed the method of his book al-Ta c rif,
where he gives information about any name that occurs in the
Qur'an. In the Sira also, he did likewise.
— c —
When Umm Hakim, the wife of Ikrima ibn Ab i Jahl, was
mentioned, al-SuhayU added that when her husband died, both
Khalid ibn SaC id and Yazid ibn Abl Sufyan proposed to her.
She preferred Khalid to Yazid, but the day after her marriage
Khalid was killed as a martyr in the battle of Ajnadin.1 When
the news came to her she went out, and joined the battle. It
was said that she killed seven of the Retm>^R.2 It is worth
remarking that this was not the only incident when the
participation of women in the fight was reported but it was as
Q —
early as the second major battle; Uhud when Umm Umara,
Nusayba; daughter of KaC b al-Maziniyya fought in defence of the
Prophet that day.3
Al-Suhayli stated that Khalid was killed at Ajnaday^ al-
Baladhuri, who preserved the same account, said explicitly
that the battle was Marj al-Suffar,* which took place twenty
days after the former.5 Another writer agreeing with al-
Baladhurl" was Yunus ibn Bukayr, though he did not preserve
the account of Umm Hakim.6
Our author pointed out the legal implication, saying that
women have no definite share of the booty, as the Prophet
allowed them only a small portion of the booty when they
participated on the day of Khaybar and other battles. Thus
al-Suhayli was of the opinion of al-ShafiC i, who held that
1. Text, vol.7, p.142. c_f. Futufo al-Buldan, p.162.
2. Ibid.
3. Text, vol.5. p.444.




women should be given a small portion of the booty if they
fought.1 Malik stated that they should not be given anything.2
**********
Al-Suhayli seems to refer to another version of the Sira
when he quotes the Prophet as saying to al-Mughira:3 "I accept
you as a Muslim but 1 cannot accept the money".* The account
in which this occurs is not in the Sira. However it is
£
preserved by Ibn Sa d and elsewhere, that before embracing
Islam, al-Mughira went to meet the governor of Egypt in the
company of thirteen men of Thaqif of Banu Malik. It was
reported that the Governor conferred his favours on the men
but ignored al-Mughira because he was only a client of theirs.
Al-Mughira became jealous and the men did not console him.
While on their way back they became drunk and fell asleep;
he killed them all and brought all their belongings to the
Prophet and embraced Islam.5 This is when the Prophet said
his aforementioned judgement.
Al-Suhayli pointed out the legal implication in the
Prophet's statement, saying: "The property of the unbelievers
is unlawful for a Muslim if they felt secure with him and took
him in their confidence, because that is a deceit. It is only
made lawful in a state of war when you defeat them".8 That
1. Al-Umm, vol.4, p.85. _cf. Text, vol.6, p.585.
2. Mudawwana, vol.2, p.33. of. Muwatta', Book of Jihad,
21-6.
c c
3. Ibn Shu ba, was appointed by Umar as governor of
Basra and Kufa (d. 50 A.H.). Tabaqat, vol.6, p.20.
4. Text, vol.6, p.482.
5. Tabaqat, vol.4, pp.284-286. cf. Text, vol.6, p. 482; al-
Mudawwana, vol.2, pp.21, 22.
6. Text, vol.6, p.482.
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was the opinion of both Malik and al-Shafici.1
Another occasion when our author pointed out the legal
implication was concerning the account of Hudaybiya. He said:
It is permissible to make peace with the unbelievers without
stipulating a sum of money for them to pay. This is only
possible when the Muslims are in weak position.2 He also
pointed out that opinions differ with regard to the duration of
the armistice, whether this can be more than ten years, as the
Prophet on that occasion laid aside war for ten years.3 While
one party' s view was that it is possible if decided by the
imam, another said: The armistice should not exceed ten
years.* They argued: The prohibition of making peace treaties
with the unbelievers is the rule, and cited as a proof the
verse of fighting: "And slay them wherever ye catch them" (II-
191)- Thus, according to them, the indulgence has only come
regarding ten years and not more. This is the opinion of al-
Shafic i.s
One of the conditions in the HudayJjiyya armistice was that
if anyone came to the Prophet without the permission of his
guardians, he should return him to the unbelievers. Al-
Suhayli commented: "This has been abrogated according to Abu
Hanifa, because when the Prophet sent Khalid ibn al-Walid to
Q
the tribe of Khath am, the Muslims therein sought refuge by
prostrating. _Nevertheless Khalid killed them.
1. Al-Mudawwana, vol.2, p.21; al-Umm, vol.4, pp.163, 179,
196.
2. Text, vol.6, p.483. of. al-Umm, vol.4, p.110.
3. Text, vol.6, p.483.
4. Cf. al-Umm, vol.4, p. 110.
5. Text, vol.6, p.484. cf. al-Umm, vol.4, p.110, al-Risala,
p.361.
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When this was brought to the notice of the Prophet, he paid
half the blood money for them and said: "1 have no obligation
towards a Muslim living with the unbelievers".1 Our author
also pointed out that "anyone" in the forementioned condition
included men and women, but a verse of the Qur'an was
revealed concerning women particularly. So the Prophet was no
longer obliged to return women who chose to come to him by
the verse: "...If ye ascertain that they are believers, then
send them not back to the unbelievers" (LX-10).
Al-Suhayll, however, quoted the opinion that that was an
abrogation of the Sunna by the Qur'an, but later rejected it
saying: It is more suitable to say it was an exception made
to a general statement than to say it was an abrogation.2
He commented on returning the Muslims to the unbelievers
saying: The Prophet took it upon himself to agree to any
condition Quraysh made, in which they asked him to show
glorification of the sacred places.3 However in the Sira the
Prophet was reported to have said, "Today I shall agree to
whatever condition Quraysh make in which they ask me to show
kindness to kindred".* Al-Suhayli, relying on the account he
mentioned, speculated that returning Muslims to Mecca was
certainly serving the purpose of inhabiting and bringing life
to the sacred house with true worshippers who pray and
circumambulate it. This was a special rule, particularly for
the Prophet regarding Mecca.
Legal questions connected with prayer
With regard to the account in which it was reported that
1. Text, vol.6, p.484-. Cf. Zad aI-Macad, vol.2, p.70.
2. Text, vol.6, p.485. _cf_. al-Razi, vol.8, p.135-
3. Text, vol.6, p.485.
4. Ibid., p.454.
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the Prophet and his Companions on one occasion slept for so
long that they missed the dawn prayer, al-Suhayli pointed out
that the tradition narrated by Ibn Ishaq on the authority of
__ c •— *
al-Zuhri from Sa id ibn al-Mu^sayyab, to the effect that the
incident took place on their way back from Khaybar,1 is likely
to be more authentic than the version which claims that it
happened during the battle of Hunayn. But those who held that
it happened in the year of al-Hudaybiyya agree with the first
view2 - as both, Khaybar and Hudaybiyya took place in the
year 6 A.H. To support his view, al-Suhayli alluded to another
version of this tradition, on the same chain of authority,
narrated by Malik, who said the Prophet was on his way back
from Khaybar.3
Al-Suhayll also pointed out that adhan was announced
and iqama was pronounced; even so, it was a compensation for
a missed prayer.4
It is surprising that, although our author mentioned that
the Prophet and his Companions rode out of the valley where
they slept before they prayed, he did not mention the reason
why, although he proved to be very fond of such details
elsewhere. According to Malik's version, the tradition is that
the Prophet ordered his Companions to ride out of the valley,
saying that there was an evil spirit in it.4
It is worth remarking that it is on this ground that it
is forbidden to pray in bathrooms and impure places, as was
pointed out by Ibn al-Qayyim, who also agreed with al-
1. Text, vol.6, pp.514., 515.
2. Ibid., p.592.
3. Ibid. Cf. Muwat^a', Book of the times of prayer.
4. Text, vol.6, p.592.
5. Muwatta', Book 1. cf. Muslim, Book of Salat, Zad al-
MaCad, vol.2, p. 147.
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Suhayli that the first tradition was likely to be more
authentic, i.e. that the incident took place on the way back
from IChaybar.1
**********
Ibn Ishaq reported that when the unbelievers decided to
crucify Khubayb ibn c Adi, he asked them to allow him to
pray two rak as, and they agreed. Thus Khubayb was the
c
first to establish the custom of performing two rak as
before death.2
Al-Suhayli commented that it became a Sunna because
the Prophet approved of it. Besides prayer is the best way of
concluding one's life.3
**********
With regard to the account of the Ascent to heaven, Ibn
Ishaq reported that a duty of fifty prayers a day was laid
upon the Prophet, but on the advice of Moses, he asked God to
reduce the number until they became five.* Al-Suhayli
commented that opinions differ in connection with this as to
whether it was an abrogation or not. One group hold that it
was an abrogation of an act of worship before its being put
into practice. Abu Jacfar al-Nahhas5 denied this, as according
1. Zad al-MaCad, vol.2, p.147-
2. Text, vol.6, p.167.
3. Ibid., p.192.
4. Ibid., vol.3, pp.444, 445.
5. Ahmed ibn Muhammad, an Egyptian scholar; he compiled
three books on Qur'anic studies: Tafsir, IC rab and al-
Nasikh wa al-Mansukh (d. 338 A.H.). See Wafayat, vol.1,
pp.35, 36.
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to his principles an act of worship is not to be abrogated
before being put into practice. This signifies bada', i.e.
change of mind, which is impossible with regard to God.1
Another reason is that, although according to some people an
act of worship can be cancelled before being put into practice,
it is impossible to cancel it before it has been sent down and
reached the people.2 Abu J a C far said: it was a mere
intercession from Muhammad for his people, by means of which
God made lighter their task, and it should not be called an
abrogation.3
— c —
After explaining Abu Ja far's view, al-Suhayli then
argued that it is not true that the abrogation of an act of
worship before putting it into practice signifies bada'; because
bada.' is to act on the first opinion but later another opinion
occurs and proves to be more suitable or sounder.* This is
impossible with regard to Him who knows everything through
His eternal, knowledge. Abrogation, on the other hand, is the
substitution of one rule by another. But all are decreed and
determined in accordance with His wisdom and eternal
knowledge. Al-SuhaylF then instances the abrogation of illness
by health and vice versa.5 Furthermore, he argued that the
one who is commanded to do something has to observe three
rules: The act of worship as commanded, the intention to do it,
and lastly, to hold the performance of it as an incumbent
duty, wajib, if it was so decreed. Thus if the command was
abolished before being put into practice, two other rules
remain, that is the intention and the belief in it as an
ordinance. He added: God knows the intention of someone to
comply with His rules; in this way He tests people and could
1. Text, vol.3, p.457.
2. Ibid.
3. Ibid.
4. Ibid., cf. p.52.
5. Ibid. Cf. al-Tamhid, p.146.
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reward or punish in accordance with what He knows of their
intentions.1
— c
With regard to what Abu Ja far mentioned in connection
with the abrogation of an act of worship after having put it
into practice, al-SuhaylX argued that in such a case, it is not
an abrogation either. Because the act of worship has already
passed, what comes after is the prohibition of continuing it.2
He then expressed his opinion saying: What we say concerning
these forty-five prayers which were taken off the total for
Muhammad and his nation is: either it is an actual abrogation
of a duty laid on the Prophet or a khabar. As for the
abrogation, it could include the performance of the act, the
intention to do it, and the belief in it as an ordinance.
Moreover the conveyance of it was abrogated too. In this way
it does not affect the people, as it is impossible to call it
naskh with regard to them while it has not been sent down.
Concerning the opinion of al-Nahhas that it was an intercession
and not an abrogation, al-Suhayli said: The intercession was
the cause of the abrogation, not a falsifier of its actual
meaning.3 As for the second possibility, our author said it
could be a khabar, i.e. divinely inspired information; in this
sense it was not a command of worship. As has been mentioned,
this form of khabar is not subject to abrogation." In
explanation of his view al-Suhayli" added: The Prophet was
told that fifty prayers had been prescribed on his umma.
Probably he understood it to be literally fifty, whilst what was
intended was the reward for fifty prayers prescribed in al-
lawh al-mafrfu? (the protected tablet), not the actual practice
of them.5 As a proof he quoted the Prophets saying: "He of you
1. Text, vol.3, p.458. _cf. al-Mustasfa, vol.1, p.114.
2. Ibid, cf. al-Risala, pp.122, 123-
3. Text, vol.3, p.458.
-4. Ibid., p.459. cf. p.99 above
5. Text, vol.3, p.^59*
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who performs them in faith and trust will have the reward for
fifty prayers".1 No doubt such explanation would have raised
the question: What is the significance then of reducing the
number gradually in tens and finally by five? In anticipation
of this question al-Suhayli said: Not everyone remains mindful
of his prayer throughout and God only accepts prayer
performed mindfully. Thus maybe only half of it is accepted or
a quarter or even a tenth. So, for whom a tenth of the prayer
is accepted, the reward is that of five, and this number
increases up to fifty with regard to those who perform it
perfectly in a state of complete concentration, both when
bowing and prostrating.2
However, traditions to the effect that the five prayers
were very early in practice, before the ascent to heaven, are
numerous. But al-Suhayll seems to have held the view of those
who regard it as being prescribed on the ascent to heaven,
as he reproached Ibn Ishaq for mentioning the account of
prayer earlier in the Sira, after the first revelation of the
Qur'an.3
Pertaining to the main question, i.e. the difference
between naskh and bada' and whether an act of worship can
be cancelled before being put into practice or not, al-Suhaylf
proved to have been well acquainted with the Ash ariyya' s
views on the question, particularly the arguments of al-
Baqillani and al-Ghazall. * In fact al-Suhayll did not only
produce al-Ghazali's arguments but also he used some of his
1. Text, vol.3, p.444.
2. Ibid., pp.457-459. For a tradition to the same effect, see
$ahih Muslim, vol.1, pp.102-103; Sahih al-Bukharl,
vol.1, p.213.
3. Text, vol.3, p.15.
4. Tamhid, pp. 146-147. Cf. al-Mustasfa, vol.1, pp. 114-115.
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terms, such as ic tiqad al-wujub or al-C azm C ala al-ada'.1 It
should also be noted that in opposition to the AshCariyya, the
Mu tazila held that it is impossible to abrogate an act of
worship before its being put into practice.2 Thus al-Suhayli
proved to be a thoroughgoing Ash arite as he endeavoured to
refute their arguments following his predecessors.
**********
With regard to the institution of Friday prayers in
— c —
Medina, Ibn Ishaq narrated that Ka b ibn Malik used to call
— c —
down blessings on Abu Umama As ad ibn Zurara whenever he
heard the call to Friday prayer. When he was asked why he
did that, he said it was because he was the first man to
gather them to jumu a prayer in the hazm3 (low ground) of
al-nabit called naqiC al-khadimat. Al-Suhayli extended this
material saying that the gathering of the Companions of the
Prophet for prayer on Friday, and the calling of that day al-
Q
jumq a, was by means of divine guidance before being ordained,
c c —
because before that jumu. a was called al- aruba Then after the
Q
migration of the Prophet to Medina the Surat al-jumu. a was
revealed and Friday prayer was ordained. That explained why
the Prophet said concerning Friday: The Jews and the
Christians missed it but God guided you to it.*
1. Text, vol.3, p.4-58. c f. al-Mustasfd, vol.1, p.114-
2. Cf. al-Usul, pp.583-85? al-Mustasfa,vol. 1, pp.112, 122; al-
Tamhid, pp. 146-147.
3. Al-Suhayll quoted al-Bakri who said hazm al-nabit is a
mountain one post from Medina. However Guillaume
attributed this explanation to al-Suhayli himself,
cf. Life of Muhammad. - p.200; Mu^jam, , p.1353* See
Text, vol.4-, p.-100«. ,
4-. Text, vol.4-, p.100. cf. Sahih Muslim, Kitab al-Salat; Zad
al-Macad, vol.1, p.96.
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He also quoted al-Kishshl1 who related that the people
of Medina gathered to pray on Friday before the arrival of
the Prophet in Medina and even before it was made obligatory,
c —
and it was they who called- it al-jumu. a. The Ansar said,
"There is a day for the Jews to gather and a day for the
Christians. So let us decide on a day on which to gather -
remember God, pray and give thanks". They then said,
"Saturday is for the Jews and Sunday for the Christians, let
us make ours the day of ca,ruba". So they used to call al-
C
aruba al-jumtl a.2 AsC ad ibn Zurara led them in a prayer of
c c
two rak as. They thus called the day al-jumu a because they
Q
gathered on it. So it means the day of assembly. As ad
slaughtered a sheep for them and it was enough for both the
midday and the evening meals, so few were they in number.
God revealed, "When the call is proclaimed to prayer on
Friday hasten earnestly to the remembrance of God" (LX1I-9).3
Al-Suhaylf then commented that, although it was by
divine guidance that Friday prayer was instituted by the
Ansar, it is improbable that they did it without the Prophet's
permission.* He then quoted a tradition on the authority of Ibn
c
Abbas to the effect that the Prophet was commanded to observe
Friday prayers before his migration to Medina, but he could
not gather his people in Mecca or tell them about it. So
c c
he wrote to Mus ab ibn Umayr to gather the men, women
and children and to observe Friday prayer. Thus the first
to observe it in Medina was Mus c ab ibn cUmayr.5 The
commentators explained how the Jews and the Christians missed
_ Q
1. Abu Muhammad Abd ibn Humayd wrote a commentary
on the Qur'an (d. 249 A.H.). Xat>a9.at al-Mufassirin,
vol.1, pp.368, 369.





missed it, saying: God commanded the Jews to choose a day to
worship Him and they chose Saturday for themselves, and
thereafter it was made obligatory. In the same manner
the Christians were ordered by Jesus to choose a day and they
chose Sunday.1 However, Sunday was chosen by the Church
later in commemoration of the resurrection.
Our author added that the Jews chose Saturday because
they thought it was the seventh day. Moreover, they thought
- out of their disbelief - that God rested on that day. The
beginning of the creation, according to them, is Sunday, and
Friday is the last day of the six days in which God created
the universe. And that is also what the Christians believe,
but they chose Sunday because according to them it was the
first day of the week. But the Prophet attested that both
parties had missed the day. It was also reported in Sahih
Muslim that God created the clay on Saturday.2 Hence
Saturday is the first day of the beginning of the Creation;
accordingly the last of the six days is Thursday, and thus
narrated al-Tabari on the authority of Ibn Ishaq.3 It was
Q
also narrated that al-jumu a was called thus because on that
day God accomplished (jama ) the creation of Adam. As has
been mentioned, God guided al-Ansar in their choice and
naming of the day according to His wisdom. Al-Suhayli added:
1. Text, vol.4, p. 102. _cf. Zad al-Macad, vol.1, pp.96-103.
2. Abu Hurayra reported that the Prophet took hold of his
hand and said: "God the Exalted and Glorious, created
the clay on Saturday and He created the mountains
on Sunday and He created the trees on Monday and He
created the things entailing labour on Tuesday and
created light on Wednesday and He caused the
animals to spread on Thursday and He created Adam
c
after asr on Friday, the last creation at the last
hour of the hours of Friday.
3. Ta'rikh, vol.1, p.44.
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As it was the day when God created our father Adam and so
was the beginning of the creation of mankind, and that day
will also be the end, this necessitated its being a day of
worship and remembrance, remembrance of the beginning and
of the end. Consider God's saying "Hasten earnestly to the
remembrance of God and leave off Business" (LXI1-9). Hence
business was mentioned particularly because it reminds us of
the day when no business nor friendship will avail. Moreover,
the day falls on witr, i.e. an odd number, and God likes the
witr because it is one of His names (i.e. al-Wahid). It was
by means of divine guidance that this nation was inspired to
chose this day and their choice was approved of, because it
met with divine wisdom. They are the last nation and for
them is the precedence on the day of resurrection. And their
day preceded that of the Jews and Christians. Al-Suhayli added
thj the Prophet used to recite Surat al-gajda on Friday prayer
as an admonition1 because it included the beginning of the
creation (XXXII-4) and the creation of Adam from clay2 (XXXII-
7).
With regard to what al-Suhayll quoted from Sahlh Muslim,
he seemed to have ignored the view that this tradition is
apparently not authentic. He himself mentioned that, according
to the Jews, Christians and Muslims, God created the world in
six days, while according to the tradition referred to above,
God created the world in seven days.3 He was also likely to
have been referring to the verse: "We created the Heavens and
1. The reference is to Sura XXXII. Its theme is the mystery
of creation, the mystery of time and the mystery of the
c —
Ma ad (the final end) as viewed through the light of
God's revelation; it belongs to the middle Meccan
period.
2. Text, vol.4, pp.100-104- _£f_. Zad al-MaCad, vol.1, pp.96-
3. See p. 112, n.2, above as the creation started on Saturday
and ended on Friday.
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the earth and all between them in six days, Nor did any sense
of weariness touch us"(L-38). When he spoke about the Jews,
saying: And they thought - out of their disbelief that God
rested on the seventh on -the seventh- day, as the idea behind
/ /
the Muslim weekly day of assembly is different from that
behind the Jewish sabbath (Saturday) or the Christian Sunday.
The Jewish sabbath is primarily a commemoration of God's
ending His work and resting on the seventh day.1 However,
Muslims were taught that God needs no rest, nor does he feel
fatigue.2
With regard to what our author quoted from al-Tabari on
the authority of Ibn Ishaq, he also seemed to have ignored
the fact that, only in the course of reviewing different points
of view did al-Tabari quote Ibn Ishaq as saying that the
first day of Creation was Saturday, but later rejected it
saying: Ibn Ishaq cited as a proof a tradition to the effect
that God finished the Creation on Friday, the seventh day, and
seated himself firmly on the throne and made that day a day
c ~
of festival ( Id) for the Muslims. Al-Tabari then commented
on this saying: What Ibn Ishaq cited as a proof can also be
used to prove that he is wrong, since God has said in more
than one place that He created the world in six days.* To
emphasise this he cited the verse, "It is God who has created
the Heavens and the earth, and all between them, in six
days..." (XXXII-4). He also quoted another four verses (XL1-9-
12), in one of which God said, "So He completed them as seven
firmaments in two days" (XL I—12). After explaining that there
is no contention that the two days mentioned here are included
in the six days mentioned before, al-Tabari concluded: As it
is already known that God created the Heavens and earth in
1. Gen. 2:2; Exod. 20:11.
2. See for instance Sura (11-255); (XXXV-35); (L-38).
3. Ta'rlkh, vol.1, p.45.
4. Ibid.
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six days, besides the soundness of transmission and the
multitude of narrators who reported on the authority of the
Prophet that the last creation was Adam, who was created on
Friday, which is certainly to be included in the six days,
otherwise there would be seven days and it would contradict
the revelation. Accordingly, the first day of creation should be
Sunday as the last day is Friday.1 However, al-Suhayll was
astonished how al-Tabari, with his vast knowledge, rejected
the tradition recorded in the $ahi"hs on Abu Hurayra's
authority to that effect, and responded vigorously to Ibn Ishaq
and others who said Saturday was the first day of creation.
Thus he accused al-Tabari of inclining towards the opinion of
the Jews by maintaining that Sunday was the first.2
Apparently al-Suhayli contradicted himself by saying that
the last day of the creation was Thursday, whilst at the same
time saying that Adam was created on Friday, unless he
regarded the creation of mankind as something special. He
seems to have focussed on the fact that Friday will not be
witr (odd number) having in mind a tradition in which it was
reported that the Prophet said: "Verily, God is witr (He is one,
and it is an odd number) and He loves odd numbers".3 But
our author has no authority for saying Friday is a witr.
Although al-Suhayli quoted other scholars who
endeavoured to establish that Friday prayer was instituted by
the Ansar, he stated his own opinion, saying that it is
improbable that they did it without the Prophet's permission.*
However, it could also be said that it was not likely that
Friday was called jumu a by the Ansar because in the Qur'an
this day was named thus, and it is improbable that this
1. Ta'rikh, vol.1, pp.45, 46.
2. Text, vol.4, p.107.
3. $ahih Muslim, vol.4, p. 1409.
4. Text, vol.4, p.101.
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name was known only locally by the Ansar while the Qur'an
was supposed to be addressing all the people; for he
c — —
reported that it was called aruba before the Ansar called
it jumua.1
It is worth remarking that Dr. Jawad Ali discussed this
point and concluded that the Arabic names of days, i.e. Sabt,
Ahad, etc., were known to the people of Mecca and Medina
before Islam.2
**********
The institution of another prayer also drew al-Suhayli's
attention. He pointed out that the tradition recorded in the
Sira on the authority of Umm Hani' was the origin of
performing the prayer of conquest. As it was reported, Umm
Hani' related that when she came to the Prophet seeking
protection for two of her brothers-in-law on the day of the
conquest of Mecca, she found him washing. When he had
washed he took the garment and wrapped himself in it and
C i
prayed eight rak as. The time was before midday (duha).
Al-Suhaylf commented that this prayer was called salat al-fath,
i.e. prayer of conquest. The leaders of armies used to perform
c — —
it on conquering any town. Sa d ibn Ab i Waqqas was said to
have performed it when he conquered al-Mada'in. Thus said
al-Tabari who explained how it should be performed, saying:
c
It is eight successive rak as without interval and without a
leader, imam. Al-Suhayli added: The reading in the prayer
should be silent."
However, some scholars differed from al-Tabari and our
1. Text, vol.4, p.101. _Cf. Zad al-Macad, vol.1, p.99.
2. Al-Mufa$$al, vol.8, pp.467-470; cf. pp.464-466.
3. Text, vol.7, p.73.
4. Ibid., p.108. _cf. Ta'rikh, vol.4, p.16.
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author's opinion concerning the way in which the prayer
should be performed,1 although they agreed upon the number
c
of rak as involved, which is eight. Due to the timing of that
prayer, some scholars consider it to be a duha (i.e. forenoon)
prayer as it was recorded in Bukhari's Sahlh, being narrated
on the authority of Ibn AbJ Lay la. No-one informed us that he
saw the Prophet offering the duha prayer except Umm Hani',
—• i—.
who mentioned that the Prophet took a bath in her house on
the day of the conquest (of Mecca) and then offered an eight
q
rak as prayer. She added: 1 never saw the Prophet offering a
swifter prayer than that prayer, but he was performing perfect
bows and prostrations.2
Ibn al-Qayyim discussed the so-called salat al-duha at
length,. instancing numerous traditions recorded in this
connection. He agreed with our author that the prayer
performed by the Prophet on the day of the conquest of Mecca
was $alat al-fath and not salat al-<j.uha as some scholars
recorded it.3 He finally concluded that the Prophet did actually
pray at dufra - forenoon - but only for certain reasons did
he do so, like coming back from travel. He quoted a tradition
on A'isha's authority that the Prophet never prayed at duha
unless he came back from a journey he added: or on
conquering a town or visiting some of his Companions and
praying in their houses as a blessing. Otherwise, he never
Q —
performed such prayer as A'isha said, "1 never once saw the
Prophet doing the voluntary prayer of duha,5 but I myself do
it. Sometimes the Prophet would refrain from a practice that he
loved to do fearing that people would do the same and it
1. See Zad al-MaCad, vol.1, p.94.
2. See Sahih, vol.5, p.409.




would become obligatory for them ".1 Thus both al-Suhaylf and
Ibn al-Qayyim agreed with Malik that the tradition recorded
in the Sira on the authority of Umm Hani' was the origin of
salat al-fath and not galat al-duha.2
ic'k'kicic'kicic'fc'k
It was reported that the Companions of the Prophet were
once extremely ill to such a degree that they decided to pray
while sitting. The Prophet came out to them when they were
praying thus and said, "Know that the prayer of the one who
sits is only half as valuable as the prayer of the one who
stands".3 Al-Suhayll pointed out the legal implication in this
tradition, saying that the rule applied only to those who could
stand with difficulty; but for those who cannot stand at all,
their prayer is as valuable - while sitting - as that of those
who stand.
^ This applied to obligatory prayers or
supererogatory/!'* However Malik, who preserved the same
tradition, said: The Prophet came out to the people while they
were praying nawafil (supererogatory) prayers sitting down,
while according to another tradition preserved by him the
Prophet himself prayed sitting while he was ill. Moreover, he
ordered the people praying behind him to sit down too. However
the latter practice was abrogated later.5 Although Malik
preserved the tradition quoted above by al-Suhayli in a
Q
slightly different way, both he and al-Shafi i held that the
prayer of those who cannot stand is as valuable - while
1. Al-Muwatta', Voluntary Prayers, p.68, cf. Zad al-
Macad, vol.1, p.93.
— C —
2. For a thorough discussion see Zad al-Ma ad, vol.1, pp.89-
94.
3. Text, vol.5, pp.27-28. cf. al-Muwatta', prayer in
congregation, p.59»
4. Text, vol.5, p.50.
5. Al-Umm, vol.1, p. 151, al-Risala, p.254.
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sitting - as that of those who stand.1
Questions connected with tahara
Q
With regard to the account concerning Umar when he
embraced Islam, it was reported that his sister asked him to
purify himself by washing before she could give him the sheet
on which part of the Qur'an was written. She remarked that
only the clean may touch the Qur'an.2
Al-Suhayll commented: Although the reference in the
verse, "Only the purified may touch it" (LVI-79), is to the
angels, Malik's opinion was that the rule involved applies to
everyone as God associated the state of being pure with the
touching of the Qur'an.3 In this al-Suhayli was alluding to
Malik's view in his book al-Muwatta', where he said: "No one
u 7
should carry the Qur'an by its strap, or on a cushion, unless
he is pure. If it were permissible to do so, it would also have
been permissible to carry it in its cover. This is not because
there is something on the hands of the one who carries it by
which the Qur'an will be soiled, but because it is disapproved
of for someone to carry the Qur'an without being pure out of
respect for the Qur'an, and in order to honour it".* He quoted
as a proof the verse previously cited by al-Suhayli, besides
another verse, "No, it is a reminder, and whoever wishes will
remember it. Upon honoured pages, exalted and purified, by
the hands of scribes, noble and obedient"5 (LXXX-14).
However, our author did not agree completely with Malik
1. Al-Mudawwana, vol.1, pp.76-79. _£f. al-Umm, vol.1, p.69;
al-Risala, pp.254, 255.
2. Text, vol.3, p.267.
3. Ibid., p.273.
4. Muwatta', Book of the Qur'an,, 15, p.101.
5. Ibid.
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in this connection. He categorized the verdict involved as
mandub (recommended but not obligatory). He added that the
import of the letter that the Prophet sent to Amr ibn Hazm
to the effect that none should touch the Qur'an unless he was
pure, was a recommendation too, although it sounds like an
obligation. He supported his view by quoting as a proof the
Prophet' s letter to Caesar inviting him to embrace
Islam, as the letter included part of the Qur'an (verse 64 of
sura 111).1
According to our author a number of Muslim scholars were
of the same opinion, i.e. the permissibility of touching the
Qur'an when not in wudu', using the Prophet's letter to
Caesar as a proof and rejecting the tradition involving the
Q
letter to Amr ibn Hazm, on the ground that the latter
tradition was classified as mursal,2 therefore it cannot stand
as a proof. Al-Suhayll probably had in mind the arguments of
Ibn Hazm, who rejected Malik's view.3 He then examined the
verse which Malik used as a proof and concluded that from the
standpoint of language the verse is obviously referring to the
angels, as the word al-mutahharun, i.e. the pure, was used
and not al-mutafahhirun, i.e. those who purify themselves. He
goes on to say that there is a great difference between the two
words since angels are naturally pure, while men use a
purifier to keep themselves clean, likewise women. He quoted
as a proof for his latter remark the verse, "But when they
1. Text, vol.3, p.274.
2. Mursal is a tradition in which a successor quotes the
Prophet directly, cf. footnote 3 al-Muhalla, vol.1, pp.81-
82. By most of the traditionists, mursal hadith was
counted as mawquf because no one knew whether the
reporter, who was omitted, was a reliable authority
or not. See al-Mustasfa, vol.1, p. 169-
■ i "
3. Text, vol.3, p.274. Cf. al-Muhalla, vol.1, pp.82-84.
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have purified themselves you may approach them" (11-222);
whereas the wives of the faithful in the hereafter are
described as pure: "Therein shall they have companions pure
and holy" (IV-57).1 Obviously al-Suhayli was of the opinion
— c — *
of al-Shafi i and the majority, who held it permissible to
touch the Qur'an when not in a state of wudu'.2
Our author then proceeded to give his opinion as regards
the Prophet himself in this respect. He said: "In my view the
Prophet belongs to both those who purify themselves and
those who are pure. To the former he belongs because he was
a human being who has to cleanse himself by washing from
major ritual impurity (janaba) and by ablution from minor
ritual impurity. To the latter he belongs because of the
opening and washing of his chest and heart and their filling
tyify) both faith and wisdom".3
**********
Concerning the woman of Banu Ghifar whom the Prophet
took on the back of his saddle while she was a young girl,
Ibn Ishaq related that she said, "When the Apostle dismounted
for morning prayer and I got off the back of his saddle, to my
surprise some of my blood was on it. It was the first time that
this had happened to me. I clung to the camel in my shame.
When the Apostle saw my distress and the blood he guessed
the reason and told me to cleanse myself, then to take water
and put some salt in it, and then to wash the back of the
saddle".''
Unexpectedly al-Suhayli contradicted Malik's opinion, as
1. Text, vol.3, pp.274-, 275.
2. Ibid., p.27i)-> cf. al-Umm, vol.1, p.44.
3. Text, vol.3, P-276.
4- Ibid., vol.6, p.516.
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he regarded this tradition as a demonstration against those
jurists who alleged1 - to use his own expression - that water
is no longer a purifier after salt is added to it, though they
argued in such a case that the water itself is pure.2 He
argued: theoretically the water should take the rule involved
in the additive provided that it changes its colour, taste or
smell. Thus if the additive is regarded as pure but not a
purifier, then so should the water be. But if it was neither
pure nor a purifier, like urine for instance, thus should be
the water. In this instance, when the additive is regarded as
pure and at the same time a purifier like sand and salt, the
same rule should be applied to the water. Hence it is
pointless to say water is not a purifier if salt is added.3
Al-Suhayli then added a piece of information indicating
his source as the version of Yunus; he said it was reported
that the Prophet washed on the day of the conquest (of Mecca)
from a container that contained water and camphor." He
explained his opinion concerning this tradition saying: If the
report was authentic, it should be understood that the Prophet
meant to use that water as a perfume and he was not in a
state of impurity. Nevertheless, Abu Hanifa considered it as a
proof for the permissibility of using such water.5
However, regarding the first question, the whole argument
arises unnecessarily, as the Prophet -only- asked the girl in
question to cleanse the saddle. Moreover, there is a tradition
recorded by Malik on the authority of Abu Hurayra who
related: A man came to the Prophet and said, "Messenger of
1. Text, vol.6, p.573.
2. Ibid. Cf. al-Mudawwana, vol.1, p. 4; al-Muqaddimat,
vol.1, pp.53, 56-57.
3. Text, vol.6, p.573*
4. Ibid.
5. Ibid, cf. al-Muqaddimat, vol.1, p.53.
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God! we travel by sea and we do not carry much fresh water
with us, so if we do wuflu' with it we go thirsty. Can we
do wuflu' with sea water?" The Prophet replied: "Its water
is pure, and its dead creatures are halal, lawful".1 This
tradition is unanimously regarded as sound. Thus if sea water
is suitable for making wudu', salty water of necessity follows.
However, according to Malik this tradition was only a proof
for using sea water as a purifier, otherwise water should be
used as a purifier only when nothing is added to it to
change its colour, taste or smell, regardless of the additive
itself, whether it is pure or not.2 Al-Shafi c i regarded water
as a purifier even if its colour, taste or smell was changed,
provided that nothing impure was added and the water is
two measures (i.e. five waterskins full) or less.3 If the water
is more than two measures it should be regarded as a
purifier provided that nothing changes its colour, taste or
tp _ Qsmell.* Thus al-Suhayli agreed more with al-Shafi i on this
question and rejected Malik's opinion. Though it could be
inferred from his argument that he does not pay heed to the
colour of the water, its taste or smell as long as the
additive itself is a purifier. However, al-Suhayli argues
— c —
theoretically, while al-Shafi i argues in view of the
traditions.s
**********
Ibn Ishaq reported on the authority of a man he
described as one whom he did not suspect - that the Prophet
1. Al-Muwat^a', Book of purity.
2. Ibid. cf. al-Mudawwana, vol.1, p. 4; al-Muqaddimat,
vol.1, pp.53, 56-57.
3- Al-Umm, vol.1, pp.10, 11. cf. al-Muqaddimat, vol.1, p.53?
al-Muhalla, vol.1, pp. 199-201.
4. Al-Umm, vol.1, pp.10, 11. Cf. al-Muqaddimat, vol.1, p.53.
5. Al-Umm, vol.1, pp.8-13.
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prayed over Hamza and all those martyrs who were killed at
Uhud.1 Al-Suhayli explained that this account was not regarded
as trustworthy by the jurists for two reasons. First, the
authorities were regarded as weak, since it was said that
when Ibn Ishaq says "whom I do not suspect", he always
c 2
means al-Hasan ibn Umara who was considered as a weak
transmitter by all the traditionists. But if it was not that
man whom Ibn Ishaq meant, then the tradition would not be
accepted either, as the authorities were unknown. Second: it
is a tradition that was never accompanied by a deed as it
was nowhere reported that any of the caliphs prayed over a
martyr, except those who were left wounded at the battlefield
and died afterwards. Besides, it is the only version where
3
it is said that the Prophet prayed over a martyr. He added
that the martyrs should not be washed in the fulfilment of
the word of God, "Think not of those who are slain in God's
way as dead" (Sura 111—169) - He added that there is another
reason not to wash a martyr, as his blood is the result of
an act of worship (jihad). He then quoted a tradition that
the Prophet said on the day of Uljud:"that a martyr comes on
the Day of Rising, blood will gush forth from his wound.
It will be the colour of blood, but its scent will be that of
musk".11 The same opinion about the prayer over a martyr
was recorded on the authority of Malik who said that he had
heard the people of knowledge say that martyrs in the way
of God were not washed, nor were any of them prayed over.
1. Text, vol.6, p.21.
2. A Kufan traditionist (d. 153 A.H.). He reported on
— c — c
the authority of al-Zuhri and Amr ibn Dinar. Shu ba
made a comment to the effect that he regarded quoting
c
him as a deadly sin. Al-Majruhin, vol.1, p.229/Du_afa,'p.30.
3. Text, vol.6, p.43. cf.Ansab, vol.1, p.33^»
L,. Text, vol.6, p.44.
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They were buried in the garments in which they were slain.1
c _
However, it was reported that Umar ibn al-Khattab was
washed and shrouded and prayed over, yet he was a martyr.
Al-Suhayll seems to have maintained the view of both Malik
c —
and al-Shafi i, who held that someone who is carried off (i.e.
from the battlefield) and lives for as long as God wills after
it, is washed and prayed over as was c Umar ibn al-Khattab.2
Thus they confined the first verdict to those who are killed
on the battleground and are not reached until they are
already dead.
-k'k'k'kic-kicic'fcr/c
Al-Suhayli also pointed out the legal implication in the
. Q
account of Hanzala ibn Ab r Amir (al-ghasil), the washed one.
It was reported that when he was killed the Prophet said:
"Your companion is being washed by the angels". When they
asked his wife about his condition, she said that he had
gone out to battle when he heard the cry while in a state
of ritual impurity.3 Al-Suhayll commented, saying: This is
interesting for the jurists who are in favour of washing a
martyr if he was in a state of ritual impurity. He further
added that some jurists do not hold that view, because death
abrogates legal summons. * This latter view seemed to be more
sound. Moreover it is difficult to know whether a martyr was
in a state of ritual impurity or not. However, al-Suhayli did
not indicate his own opinion as regards this question.
**********
Ibn Ishaq reported that when Usayd ibn Hudayr
1. Al-Muwatta' , Book of Jihad, p.203.
2. Ibid., p.204. _£f_. al-Umm, vol.1, p.237.




wanted to embrace Islam he asked Mus ab ibn Umayr what
to do, on entering the religion. Thereupon the latter told him
that he must wash and purify himself and his garments,
then bear witness to the truth and pray.1
Al-Suhayli commented on this point saying: this is
applicable to anyone who wants to embrace Islam. He added:
opinions differ concerning the intention in which he does the
wash. Some scholars hold that the wash is to purify himself
from major ritual impurity, janaba.2 Whereas another group
hold that in this case the above underlined concept is not
applicable as Islam abrogates whatever happened prior to it.3
According to this latter group the wash should be taken with
an intention to start worship, as the wash is a preliminary
step to being able to pray and the unbelievers do not pray,
though prayers are prescribed for them, but prayer had to be
prece^ded by faith. Thus if the first step which is faith is
not conditioned, it is more than likely that the second step,
i.e. washing from major ritual impurity, is not conditioned
too.* He clarified his opinion, saying that the wash should be
undertaken with an intention to worship.5
Our author found it most extraordinary that some
scholars regarded it as a question of preference. He was
referring to al-Tirmidhi who said, regarding the wash on
embracing Islam, "It is preferable to make it".s He also
reproached those who considered it as a mere Sunna, not
obligatory, saying: this is not clear, as God revealed in the
Qur'an, "Truly the pagans are impure" (IX-28), and washing
1. Text, vol.4-, p.76.
2. Ibid., p. 110. c.f. al-Mudawwana, vol.1, p.36.





is the only way to abrogate impurity. According to al-Suhayll
impurity here is not associated with being in a state of
ritual impurity, but with being an unbeliever. Hence, as the
wash from major ritual impurity abrogates the wash from the
minor impurity, similarly the belief purifies from the unbelief
and abrogates the need to wash from janaba, as disbelief
is the major impurity here.1
Al-Suhayli was of the opinion of the majority that ghusl
is obligatory on embracing Islam;2 neverthless he contradicted
a fellow jurist of Malik, Ibn al-Qasim,3 who seems to have
been of the opinion that another ghusl should be taken with an
intention of purifying from janaba.*
-fcic'k'kie'kic'tc'/c'k
It was related by Ibn Ishaq that when fever attacked
the Prophet's Companions in Medina, he said, "0 God, make
Medina as dear to us as Mecca and even dearer and bless
its food, and carry its fever to MahyaCa".5 Both Ibn Ishaq
and Ibn Hisham left such material unexplained, while a reader
of the Sira may wonder why the Prophet said this. Al-Suhayli
clarified this, saying: the Prophet described fever as a means
1. Text, vol.4, p.lll.
2. Al-Mudawwana, vol.1, p.36. _Cf. Sunan vol.1,
p.148.
— c — c —
3. Abu Abd Allah, Abd al-Rahman; he accompanied
Malik for twenty years and wrote al-Mudawwana on
his authority. Al-Mudawwana, vol.6, pp.470-471.
4. Ibid., vol.1, p.36.
c
5. Text, vol.5, p.27. Mahya a is al-Juhfa. It was once
a large village on the road from Medina to Mecca
about four stages distant from the latter. Muc jam, vol.1,
pp.36.16; vol.2, pp.368-69.
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of purification (tahur) that cleanses the faithful, and it is
their share of hell-fire.1 Thus he prayed for his Companions
but at the same time he wanted those who suffer from it to
be patient so as to be rewarded. However, there are other
traditions with the same meaning, and others contradicting
it. For instance, the Prophet prevented his people from
cursing themselves, their children, their servants or their
possessions, for fear that it might agree with an hour of
answering. Those who relied more on this tradition held the
first tradition to be in conflict with the character of the
Prophet.
***********
Al-Suhayli proceeded rto investigate the origin of
the word janaba (major ritual impurity). It was reported
that after the defeat at Badr Abu Sufyan swore that he would
not practise wash from janaba until he had raided Muhammad.3
Al-Suhayli commented that this tradition supported the fact
that the wash (ghu$l) from janaba was not something
introduced in Islam. It was like haj j (pilgrimage). They
both ■ survived from the religion of Ibrahim and IsmaC il. He
went on to explain why it was called janaba, saying: it was
because people should keep far from the sacred house when they
were in that state.* Thus the derivation of the word according
to him is from the word ajnab and janiba (to be far). Thus
1. Text, vol.5, p.48.
2. Sahih Muslim, vol.4, p.1370. Cf. Text, vol.5, p.49-
Abu Hurayra narrated that the Prophet said: "There
Q
is a time in the day of Jumu a when God gives to a
Muslim standing in prayer whatever he asks for". See
al-Muwat^a', book 5.
3. Text, vol.5, p.389.
4. Ibid., p.405.
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al-Suhayli has given us a reason which goes back to pre-
_ Q
Islamic times, whereas Lisan al- Arab specifically associates
the word with Islam.1 Moreover al-Suhayll quoted the verse,
"If ye are in a state of ceremonial impurity, bathe your whole
body" (V-7), to emphasise what he said. According to him, the
command was very general because the people addressed were
well acquainted with the meaning, unlike the verse on ablution
(wa^u') (V-7), where there are many details because the
people addressed were not familiar with it. Thus an
explanation was given of how to perform it and under which
circumstances.2
Legal questions connected with marriage and divorce
Concerning the raid of Banu al-Mustaliq, it was
reported that the Prophet took many captives. One of those
taken was Juwayriyya, daughter of al-Harith ibn Dirar, their
chief. It was also reported that she was a most beautiful
c
woman. She came to the Prophet asking for his help. A'isha
said: "As soon as I saw her at the door of my room I took a
dislike to her, for I knew that he would see her as I saw
her".3
First, al-Suhayli pointed out that this tradition
(2_
revealed how A'isha was a jealous wife; it also showed her
understanding of the Prophet's personality and what effect
beauty had on him. He instanced another occasion to that
effect.* Our author also seems to have had a question in mind,
that is, how the Prophet's looking at Juwayriyya could be
justified. As God said, "Say to the believing men that they
should lower their gaze..." (XXIV-30), and the Prophet was
1. Ibn Manzur, vol.1, p.270.
2. Text, vol.5, p.405.
3. Ibid., vol.6, pp.405, 406.
4. Ibid., p.433-
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the leader of the pious and their example.1 He quoted the
opinion of his teacher saying: I heard (Shaykhuna) Abu Bakr
Q —
ibn al- Arabi saying that either he looked upon her because
she was a slave girl, or because he wanted to marry her. He
added that it could also have been because the observance of
seclusion, i.e. hijib, was not prescribed at that time.2
Al-Suhayll drew the reader's attention to two facts:
that looking upon slave girls is not prohibited, and looking
at a woman whom one intends to marry is permissible as well.
He referred to another occasion when a woman came to the
Prophet and entrusted herself to him. It was reported that
the Prophet saw her and cast a glance over her from head
to foot.3 He alluded to another tradition on the authority of
Abu Hurayra, who related that he was in the company of
the Prophet when there came a man who informed him that he
had contracted to marry a woman of the Ansar. Thereupon
the Prophet said: Did you cast a glance over her? When he
answered negatively the Prophet commanded him to do so. Al-
Suhayli added that the Prophet advised some of his Companions
to do so also, namely, al-Mughira and Muhammad ibn
Maslama." Besides, he referred to a chapter in al-Bukhari's
Sahih devoted to the permissibility of looking upon a woman
whom one intends to marry. In that chapter al-Bukharl
Q—
narrated on the authority of A'isha who said, "The Prophet
said to me: You were shown to me twice in (my dream). A
man was carrying you in a silken piece of cloth and he said
to me, "She is your wife, so uncover her", and it was you.
'r
Afterwards I remarked to myself; If this is from God then it
ought to happen". Our author described this tradition as a
1. Text, vol.6, p.433-
2. Ibid., p.434.




good proof for what he had said earlier, although he questioned
the latter statement of the Prophet saying: The Prophet's
vision is a revelation, so why did he doubt it? He suggested
an answer saying that the Prophet did not doubt the reality
of the dream itself, but he doubted its interpretation as
dreams could be interpreted literally or figuratively.2
With regard to the main question that al-Suhayll
discussed, it is worth noting that al-Waqidl preserved another
version of the Prophet's marriage to Juwayriyya which does
not mention the Prophet's looking upon her.3 However, if the
account in the Sira is authentic, the Prophet is more than
likely to have looked at her spontaneously, as it is evident
from both versions, Ibn Ishaq's and al-Waqidi's, that she
c —
entered suddenly upon the Prophet and A'isha.. None of them
knew who she was until she herself told them who she was
and what she wanted.* Though it is obvious that this question
was first raised by al-Suhayli's teacher.
ic-kicic'/c'k-k'k'k'/f
Another marriage of the Prophet drew al-Suhayli's
attention. That was his marriage to Safiyya. It was
mentioned that after she was taken as a captive, the Prophet
manumitted her and considered her manumission as her dowry,
therefore he did not give her any dowry.5
Al-Suhayli remarked that this tradition is sound and
most Muslim scholars hold it as valid, but those who do
not hold the same view confined the verdict involved in it
1. Text, vol.6, p.434.
2. Ibid.
3. Al-Maghazi, vol.1, p.412.
4. Ibid., p.411. cf. Text, vol.6, p.405.
5. Text, vol.6, p.564.
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to the Prophet, i.e. paying no dowry on marrying a woman,
while other regarded it as an abrogated verdict. Our author
stated Malik's opinion saying, "Malik was of the opinion
that manumission cannot replace a dowry".1 Apparently al-
Suhayli does not subscribe to Malik's view.
However in considering the Qur'an, the validity of
Malik's opinion is likely to be substantiated by the verse,
"And give women (on marriage) their dowries as a free gift;
but if they, on their own good pleasure, remit any part of it
to you, take it and enjoy it with right good cheer" (IV-4).
It is obvious from this verse that women are not recommended
to remit their dowries altogether but only part of it, if they
wish to do so. Similarly there is another verse, "Give them
their dowries as prescribed" (IV—24-) - A minimum dowry is
prescribed but it is not necessary to stick to the minimum;
every man is recommended to give according to his means.2 The
verses quoted above make it difficult to believe that the
Prophet did not pay a dowry on one of his own marriages,
unless the price for Safiyya's freedom was assigned before the
manumission and she accepted it as a dowry.
However, confining the verdict to the Prophet has an
implied reference to the following verse, "And a believing
woman if she entrust herself to the Prophet, if the Prophet
decides to marry her (it is) especially for thee, not for the
believers" (XXXIII-50). It made it permissible for the Prophet
to marry a woman if she so desired without paying any dowry;
even so, the Prophet married Maymuna and paid her dowry
without any demand on her part.3 It could also be suggested
that probably the Prophet considered Safiyya's manumission
1. Text, vol.6, p.564. cf. al-Mudawwana, vol.2, p.223; al-
Muqaddimat, vol.1, pp.356, 357.
2. Cf. al-Muqaddimat, vol.1, pp.356-357.
3. Cf. $ahih Muslim, Book of Nikah, vol.2, p.717-
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as her dowry because she so desired. However, al-Suhayll did
not state his own opinion explicitly though he held the
tradition as sound. Thus he might have been of the opinion
of the majority that manumission can stand for dowry.1 Ibn
al-Qayyim as a Habalite was of this opinion too.2
Al-Suhayli recorded an interesting account on the
authority of Safiyya to the effect that the Prophet apologized
to her for what he did to her people.3 Although the tradition
was quoted from the version of Yunus, unfortunately it is not
available in the extant edition.
**********
Al-Suhayli also tackled other legal questions pertaining
to marriage. For instance, in an account concerning the
— c — — c
Prophet's son-in-law, Abu al- As ibn al-Rabi , and his
acceptance of Islam, Ibn Ishaq reported on the authority of
Da'ud ibn al-Husayn from cIkrima from Ibn c Abbas, that the
Prophet restored Zaynab, his daughter, to her husband - after
six years had passed - according to the first marriage without
»•
a new procedure i.e. marriage contract.
Our author commented: Although this tradition is more
c
authentic than the other version on the authority of Amr ibn
Shu ayb, who reported from his father, from his grandfather,
that the Prophet restored Zaynab to her husband according to
a new procedure,5 none of the jurists put it into practice as
it contradicts the verse, "If ye ascertain that they are
believers, then send them not back to the unbelievers. They are
1. See al-Tirmidhi, vol.2, p.291.
2. Zad al-MaCad, vol.1, p.28. _cf. vol.4, pp.28, 29.
3. Text, vol.6, p.562.
4. Ibid., vol.5, p.169, cf. Ansab, vol.1, p099«
5. Ibid., p.200. _cf. al-Tirmi dhi, vol.2, pp.305, 306.
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not lawful (wives) for the unbelievers, nor are the
(unbelievers) lawful (husbands) for them" (LX-10).1
Al-Suhayli also made an attempt to explain away the
tradition on' the authority of Ibn Ishaq saying: Cala al-nikah
al-awwal, i.e. according to the first marriage, should be
Q _
understood, ala mithl al-nikah al-awwal, like the first• 7
marriage in the dower and marriage gift, the Prophet did not
introduce any new condition in the new contract of marriage.2
Thus al-Suhayli used a lexicographical method to reconcile
the tradition in the Sira and that which was adopted by the
jurists.
Ibn al-Qayyim discussed this question at length; he
pointed out that the tradition in the Sira, to the effect that
the Prophet restored Zaynab to her husband without a new
procedure, is authentic.3 According to him that incident took
place before the revelation of the verse (i.e. LX-10) by means
of which that practice was abolished; as the verse was
revealed after the armistice of Hudaybiyya while Zaynab's
husband accepted Islam shortly before that."
Pertaining to the same question, al-Suhayli pointed
_ Q —
out that there is a proof text for al-Shafi i who did not
differentiate between a man becoming a Muslim before his
wife or vice versa.8 According to him the verdict is that they
should not be separated, provided that all had taken place
while the woman was in her period of idda, i.e. a prescribed
period of three months. The proof is in the account of Abu
Sufyan and his becoming a Muslim before his wife;
1. Text, vol.5, p.200.
2. Ibid.
— C —
3. Zad al-Ma ad, vol.4, p.14.
4. Ibid.
5. Text, vol.7, p.94._£f- al-Umm, vol.4, p.185.
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nevertheless, the Prophet did not separate them until his wife
c
had become a Muslim before her idda was over and he settled
with her by the first marriage.1 A similar account was
reported of Hakim ibn Hizam as well.2 Al-Suhayli then alluded
to Malik's opinion, saying that he did not hold the verdict
involved in the two cases to be the same,3 as according to
Malik, if a man becomes a Muslim before his wife, a separation
occurs between them if, when he presents Islam to her, she
does not accept it. He quoted as a proof the verse, "Do not
hold fast to the ties of women who are unbelievers" (LX-10)!*
But if a woman became a Muslim before her husband and she
did not make the hijra, she should not be separated, provided
that her husband became a Muslim before her period of idda
was over. He quoted as a proof the account concerning Safwan
ibn Umayya. It was reported that on the day of the conquest
of Mecca his wife became a Muslim, while he did not. The
Prophet gave him a respite for four months and he did not
separate him from his wife till he embraced Islam.® Malik
also reported that between the acceptance Safwan ioj Islam
and that of his wife, there was about one month.®
With regard to women who make the hijra, Malik said,
"We have not heard about any woman making the hijra for God
and His messenger while her husband was an unbeliever
abiding in the land of unbelievers, but that her hijra
separated her and her husband unless her husband came in
hijra before her period of Cidda had been completed.7
1. Text, vol.7, p.94. cf. vol.5, p.135.
2. Ibid.
3. Ibid., vol.7, p.94. cf. al-Muwatta', Book of marriage, p.253*





Ibn al-Qayyim discussed this point as well. Firstly, he
Q
pointed out that the observance of idda has neither textual
proof support not was consensus recorded in connection with it,
as it is nowhere recorded that the Prophet ever asked any
Q
woman, when restoring her to her husband, whether her idda
had passed or not.1 Secondly, he concluded that what could be
understood from all the traditions recorded on the Prophet's
practice in this instance, is that once a man or a woman
becomes a Muslim before his or her partner, their contract of
marriage is to be regarded as suspended. If a Muslim woman
Q
completes her idda while her husband is still an unbeliever
she has two options; either to remarry or to wait for her
husband as long as she wants. If he becomes a Muslim their
marriage becomes valid without any new procedure. He added
that, as far as we know, no one has ever renewed his contract
of marriage because of Islam.2 He instanced the account of
Safwan and that of Abu Sufyan, drawing the conclusion that
although these two incidents and others took place after the
revelation of the verse (LX-10), the Prophet did not make a
3 C
new procedure. Hence the validity of idda according to him
is only for the benefit of a Muslim woman if she decides to
remarry because cidda is not applicable to a non Muslim woman.
**********
Ibn Ishaq, after quoting two verses of poetry in which
the word m.udhammam was used instead of Muhammad, made a
statement to the effect that Quraysh had called the Prophet
mudhammam to revile him. The Prophet used to say, "Aren't
you surprised at the injuries of Quraysh which God deflects
from me? They curse and satirize mudhammam (blameworthy
reprobate) whereas I am Muhammad (the laudable,
— c _






Al-SuhaylX commented on this saying: Al-Nasa'i, using
this tradition as evidence for the need to use exact words,
argues that whoever divorces his wife with words which are
not likely to give the meaning of divorce, his divorce is not
valid. Our author described this as a good inference.2 However
according to Malik, strong statements expressing the same
idea, for instance "1 cut myself off from you" or "You are
abandoned", were considered as three pronouncements of
divorce for a woman whose marriage had been consummated.3
According to the majority, divorce is always valid with
whatever statement pronounced, as long as this was the
intention.4
Legal questions connected with hijra
Al-Suhayli pointed out the legal implication in the
account of the migration to Abyssinia,5 saying: in
circumstances of religious persecution, abandoning one's '
homeland is recommended, even if the homeland be Mecca -
with all its merits - and the place of refuge non-Islamic. An
example is the case of the emigration to Abyssinia which was
a Christian country. He went on to say: whenever falsehood
prevails and overwhelms truth and the righteous people are
oppressed and persecuted, the rule is valid, that is, to
emigrate to any other country where one can practice one's
religion freely and worship God openly. In this sense the
hijra is perpetual and will never cease till the Day of
Resurrection. He quoted the verse, "To God belong the east and
1. Text, vol.3, p.287.
2. Ibid., p.313»cf. al-Nasa'i, vol.6, pp.129-130.
3. Al-Muwapta', Book of divorce, 29-2.
4. Zad al-MaCad, vol.4, pp.79-81.
5. Text, vol.3, p.203. of. Zad al-MaCad, vol.1, pp.24-25-
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the west: Withersoever ye turn, there is the presence of God,
for God is All pervading, All-knowing" (11-15).
Al-Suhayli then extended the information to deal with
the emigrants themselves, saying that they were the people who
Q
prayed to the two qiblas, i.e. Jerusalem and Ka ba, and
combined the two hijras. In their connection God revealed, "The
forerunners (of Islam) the first of those who foresook (their
homes) and of those who gave them aid, and (also) those who
follow them in all good deeds, well-pleased is God with them,
as are they with Him" (IX-100).1 However, this verse is not
confined to those who emigrated to Abyssinia. The reference
is more likely to be to those who emigrated to Medina, because
of the mentioning of al-Ansar along with the emigrants.
Nevertheless the former could be included, as the verse was
revealed concerning the forerunners from both parties, i.e. the
emigrants and the Ansar.2 Al-Tabari preserved two different
Q _
opinions with regard to this verse: according to Amir and al-
Q _
Sha bi the forerunners were those who paid the willing homage
C — - „ — q — q —
bay at al-rudwan; whilst Abu Musa al-Ash ari, Sa id ibn al-
Musayyab and others held that the forerunners were those who
prayed to the two qiblas.3 Apparently our author, in confining
the verse to those who emigrated to Abyssinia, seems to have
adopted the latter view; certainly all of them could be
included along with others.
Another legal question al-Suhayli points out in this
account concerns the way that people ought to pray if they are
_ Q
travelling by ship. It was reported in the Sira that Ja far ibn
AbT Talib asked the Prophet this. He said pray while standing
unless you fear sinking. Al-Suhayli hinted that the authenticity
of this tradition is questionable. Whilst it occurred in the
1. Text, vol.3, pp.255, 256.
2. Ibn Kathir, vol.2, p.284.
3. Tafsir, vol.11, pp.6-9. _£f. Ibn Kathir, vol.2, p.384.
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Musnad of Abu Shayba that Anas prayed while sitting, al-
Bukhari reported al-Hasan's opinion that one should pray while
standing unless one is afraid of harming other people.1
'klc'fciciclcjc 'tc'fc'tc
On the account of the persecution of the early Muslims^,
al-Suhayli commented that they were tortured and exposed to
the burning heat of the Meccan sun while wearing coats of
mail. Many gave way under the pressure of persecution, except
Bilal, who resisted them.3 God revealed concerning them:
whosoever, after accepting faith in God, utters unbelief, Except
under compulsion, his heart remaining firm in faith" (XVI-
106). For his part, al-Suhayll added that another verse was
c
revealed concerning Ammar ibn Yasir and his father:
"... except by way of precaution, that ye may guard
yourselves from them" (II1-28). On the other hand others
maintained that the first verse refers to CAmmar.* Our author
then discussed this question at length, "In order to feel safe,
it is permissible for the believer, if compelled and in fear of
his life, to say anything with his tongue, since the heart is
C —"
the seat of faith". He instances Ibn Mas ud, who was reported
to have said: "1 would say any word capable of deflecting two
lashes from me". That is with regard to utterances.5 As for
deeds, opinions differ, though there is no contention regarding
the permissibility of drinking wine if one is afraid of being
killed. However, if one fears something less than being killed,
then endurance is preferable. But if in not drinking, one fears
nothing more than a day in prison or a little abuse, that in
r
itself does not justify a sin (ma siya).8
1. Text, vol.3, p.261.
2. Ibid., pp.199, 200.
3. Ibid., p.218.
4. Ibid, cf. Ibn Kathlr, vol.2, p.588.
5. Text, vol.3, p.218.
6. Ibid, cf. al-Razi, vol.5, p.355.
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There is also no contention with regard to the prohibition
of killing under any circumstances. As one is permitted
anything less than killing in order to deflect by means of that
the killing of a believer, i.e. oneself, therefore if one were to
deflect death from oneself onto someone else, then there would
be no indulgence in such a case.1
Jurists differed with regard to compulsion in cases of
adultery. It was reported on the authority of Ibn al-Majishun2
that he said: there can be no indulgence in this instance,
because one would not be capable of doing it except out of
one's own will and desire, and actions motivated by one's own
will are not permissible as compulsion.3 Al-Suhayli also gives
another opinion for which no source is indicated, that on the
contrary it becomes permissible under fear of death because
touching can trigger off desire in the same way as the chewing
of food triggers off the production of saliva.* He added that
eating unlawful food will also be permissible under the
circumstances of coercion.5 However, the latter opinion
concerning adultery is a view of the Zahirites.® Al-Suhayli did
not indicate whether he agreed with it or not.
icic-fc-kicicicic'/cic
1. Ibid., p.219. of. al-Mustasfa, vol.1, p.314, al-Usul, p.145.
c c
2. Abd al- Aziz ibn Salama al-Majishun. He was the older
fellow jurist of Malik ibn Anas with whom the
latter shared leadership in Medina. It was said that he
was the first to compile a legal work. He died in 164
A.H. Tadhkira, vol.1, p.222, Ta'rikh Baghdad,vol.10, p.436.
3. Text, vol.3, p.219. _cf. al-Razi, vol.5, p.356.
4. Text, vol.3, p.219.
5. Ibid, cf. al-Razi, vol.5, p.356.
6. Al-Muhalla, vol.8, p.331.
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Pertaining to his earlier remarks concerning the
permissibility of appearing to confess to unbelief whilst under
compulsion,1 al-Suhayli, on another occasion, added that it is
not proper for a believer to tell an outright lie or appear to
confess to unbelief even under compulsion if there is any
chance at all of avoiding it. He adduced as an example of
this the Negus position when a charge of apostasy was brought
against him by his own people. According to the account in
the Sira,2 before going out to meet his people, he wrote on a
piece of paper these words: "He testifies that there is no God
but Allah and that Muhammad is His slave and Apostle; and
he testifies that Jesus, son of Mary, is His slave, His Apostle,
His spirit and His word, which He cast into Mary". Then he
put it in his gown near the right shoulder and went out to
his people. In the course of discussion he asked his people
their opinion about Jesus. When they said that Jesus was the
son of God, the Negus, placing his hand over the hidden
paper, said: "I bear witness that Jesus is none other than
this'".3 In that way he avoided telling an outright lie; at
the same time his people were satisfied. To support his view
that such practice cannot be called lying, al-Suhayll quoted
a tradition on the authority of the Prophet who said: "The
person who says a good word in an attempt to reconcile two
parties cannot be called a liar",1,1 and the example given is a
case of two men between whom there is estrangement and you
tell one of them that you heard the other praying for him
whilst in fact you heard the latter praying for all the
Muslims. This is justifiable as the former is one of the
Muslims. 5 Obviously al-Suhayli was well aware of the view of
q
the Ash ariyya who permitted telling a lie under certain
q
circumstances, while according to the Mu tazila, telling an
1. Text, vol.3, p.218; see above.
2. Ibid., pp.251, 252.
3. Ibid., p.252.
4. Ibid., p.26l._cf. al-Tirmidhi, vol.4, p.331; al-
Razi, vol.5, p.356.
5. Text, vol.3, p.252. _cf. al-Razi, vol.5, p.356.
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outright lie was not permissible even under the threat of
death.1
Legal questions connected with umra
With regard to the fulfilled pilgrimage ( umrat al-
— — c
qada'), al-Suhayli pointed out that it is also called umrat
al-qi$as i.e. (requital) CiiTirra. which is more suitable
according to him, as God in its concern said, "The sacred
month for the sacred month, and for all things prohibited
there is the law of requital" (11-194).2 He added: it was
Q
called umrat al-qa4a', not because the Prophet fulfilled -
qada - the first one when Quraysh prevented him from
performing it, but because he sued - qada - them for it, as
the first umra was not invalidated by their action. Hence it
C 3
has always been counted as one of the umras of the Prophet.
Al-ShafiC I was of the same opinion with regard to the meaning
of qa<j.a' in this context.* Referring to al-Suhayli he discussed
the number of umras performed by the Prophet and their
Q
times. He said: They were four, al-hudaybiyya, al-ji irrana,
al-qada', and finally the one which he performed with the
farewell pilgrimage, as he did that haj j as qarin, i.e.
Q
combining haj j and umra. Concerning the time, our author
said, according to a tradition on A'isha's authority, one of
Q _
the Prophet's umras was in Shawwal, whereas according to
C c
most versions all his umras were performed in Dhu al-Qa da,
except the one which he joined with hajj; that was the opinion
of al-Zuhri.s
1. Al-Razi, vol.5, p.356; vol.2, p.429. c" f. al-Iqtisad, p. 112;
al-Mustasfa, vol.1, pp.56-58.
2. Text, vol.7, p.25.
3. Ibid, cf. Zad al-MaCad, vol. , p.172. c f. al-Bukhari,
vol.3, pp.3-4.
4. Al-Umm, vol.2, p. 136.
5. Text, vol.7, p.26.
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However, Malik did not ascribe the tradition quoted
C — —
above to A'isha. He recorded it on the authority of Hisham
ibn CUrwa from his father;1 while Abu Da'ud, on the same
c —
chain of authorities, ascribed it to A'isha. On the other
hand, al-Bukhari recorded on the authority of the latter, Ibn
c — c
Abbas and Anas that the Prophet only performed umra in dhu
al- qaCda.2
Our author extended the information to deal with the
Prophet's pilgrimage. He said: According to al-Tirmidhl, he
performed haj j three times; twice while in Mecca before the
hijra and then the farewell pilgrimage.3 Al-Suhayli objected to
this, saying: In fact none should be ascribed to him but the
latter. However, if what al-Tirmidhi said was sound, it should
be explained that in that hajj, the Prophet was not following
the correct way of making hajj. * Besides it was not in its
proper time as the Prophet at the time was under the power of
the polytheists. He added that it was because the hajj was
transferred from its proper time that the Prophet did not
perform it from Medina after the conquest, of Mecca; as it was
reported that the Prophet did actually intend to make hajj on
his way back from Tabuk shortly after the conquest of Mecca,
but when he remembered that the pagans still went round the
Q
Ka ba naked, he waited until he denounced their treaties to
them in the ninth year A.H. He then performed hajj
in the year 10 after the disappearance of all practices
associated with paganism.5
Al-Suhayli then proceeded to give the jurists' opinion
with regard to the verdict involved in performing umra. He
1. Al-Muwat^a', Kitab al-Hajj. 20 t p.l64.
2. $afoih, vol.3, pp.2-3.





said: according to Ibn Umar / • Ibn Abbas and most of the
jurists, c umra is incumbent,1 whereas according to al-Shac bt
it is not. It was reported that he used to read the verse,
"And complete the foajj and umrata for God" (11-196), as
"And complete the hajj and Cumratu is for God". By reading
the word umra in the nominative case it was no longer joined
to the word hajj.2 Thus the command according to al-ShaC bi
is regarding pilgrimage, but umra is a voluntary
act.
Our author then alluded to Malik's opinion with regard
Q —
to the numbers of umra allowed, saying that Malik, who held
it as a sunna, dislikes performing umra more than once a
year;3 while Ali, Ibn cAbbas, cA'isha and al-Qasim ibn
Muhammad held that one could do umra several times in the
year.* Al-ShafiCi was of this latter opinion.5
Ibn al-Qayyim discussed at length these questions tackled
by al-Suhayll. He agreed with him on the first point, the
Q —
meaning of umrat al-qada'. He also agreed on the number of
Q
the Prophet's umras and their times, and supported the
Q
opinion of Ibn Abbas and others that one is allowed to
perform Cumra as many times as he wishes in the year.5
However it should be clarified that, while most of the
Q
scholars held that umra is incumbent, al-Tabari explained
what is obligatory in this connection, saying: What is
incumbent according to verse 11-196 is the completion of umra,
1. Text, vol.7, p.27; al-Umm, vol.2, pp.113-114; _cf. p.48.
2. Text, vol.7, p.27. cf. al-Tabarl, Tafsir, (11-196), vol.2,
p.207.
3. Text, vol.7, p.27. cf. al-Muwatta', Kitab al-tjajj, p. 166.
al-Muqaddimat, vol.1, p.304.
4. Text, vol.7, p.27. cf. Zad al-Macad, vol.1, p.174.
5. Al-Umm, vol.2, p. 115; £f. p.48.
6. Zad al-Macad, vol.1, pp.171-177.
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having once been undertaken. He added that it is in the
same category as a voluntary hajj, which is obviously not
obligatory, but once it has been undertaken it is obligatory to
q __
complete its rites.1 He ascribed this opinion to Ibn Abbas and
CAbd Allah ibn MasCud.2
Legal questions connected with things lawful and unlawful
Al-Suhayll tackled other questions, for instance things
lawful and unlawful, particularly those whose prohibition was
disputed. It is reported in the Sira that on the day of
Khaybar the Prophet prohibited eating the flesh of domestic
asses.3 It is also reported on the authority of Jabir ibn Abd
Allah that when the Prophet did that, he gave indulgence to
his Companions with regard to eating horseflesh.4 Ibn Ishaq
remarked that Jabir was not present at Khaybar.4
Al-Suhaylf commented saying, with regard to the flesh
of domestic donkeys, it is unanimously agreed upon its
prohibition. He rectified this , saying although there is a
C — Q —
tradition on Ibn Abbas's and A'isha's authority to the effect
that it is lawful.® They used as a proof the verse, "Say I find
not in the message revealed to me any (meat) forbidden to be
eaten by one who wishes to eat it, unless it be dead meat, or
blood poured forth, or the flesh of swine, for it is an
abomination, or what is impious (meat) on which a name has
been invoked other than God's" (VI-145). They also quoted a
tradition to that effect,- A man came to the Prophet asking him
about the permissibility of eating the flesh of domestic
1. Al-Tabari, op. cit., pp.211, 212.
2. Ibid.
3. Text, vol.6, p.503.
4. Ibid.
5. Ibid.
6. Ibid., p.551 , cf. Sharh al-Hrmidhi, vol.7, P-293*
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donkeys. Thereupon the Prophet replied: "Feed your family of
the best ones you have".1 In another narration there is an
interesting addition, the Prophet was reported to have added,
"What I forbade is the eating of the flesh of donkeys
wandering in the exterior of the village".2
Al-Suhayli, who was in favour of the prohibition,
Q —
endeavoured to refute Ibn Abbas's argument. Concerning the
verse quoted above, he classified it as Meccan and added that
the prohibition took place at Khaybar; according to him it was
an explanation for the verse and an abrogation of: the
permissibility of eating the flesh of domestic donkeys.3 As for
the tradition he classified it as weak. He went on to say: If
it is authentic there are two ways to explain it; either the
man in question was in severe hardship, so the Prophet
permitted him to do so, or that happened before the prohibition
was laid.*
Apparently al-Suhayli, in passing his first remark with
regard to the verse, was influenced by al-Ghazall's views of
naskh, as the latter held that sunna can abrogate the Qur'an
— c —
and vice versa, against al-Shafi i who denied this type of
naskh.8 In fact al-GhazalT instanced the prohibition of eating
the flesh of domestic donkeys as a proof.8 However, our
author's second explanation for the tradition is not acceptable,
as in the second version it was stated clearly that it happened
after the prohibition was laid down, as the Prophet said "What
1. Text, vol.6, pp.551-553.
2. Ibid., p.553-
3. Ibid.
4. Ibid, cf. Sharh al-Tirmidhi, Vol.7, PP»295~96.
5. Al-Mustasfa, vol.1, pp.114, 115-
6. Ibid., p.120. _cf. al-Risala, pp.106-113, see p.\6°l
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I forbade..."1
Probably this second version of the tradition, i.e. in
which the Prophet was reported to have said, "What 1
prohibited is ...", is the key for the cause of the prohibition
on the day .of Khaybar as, according to many traditions
recorded i - Muslim and elsewhere that the donkeys slaughtered
on that day were found wandering in the exterior of the
village, this also explains why the Prophet described their
flesh as loathsome or impure because they eat dirt.2 It is also
reported that the Prophet prohibited the flesh and milk of
jallala, i.e. camel wandering about and eating dirt.3
Although al-Suhayli was well acquainted with Malik's
opinion and argument concerning this point, he did not adopt
it as a response to those who were of the opinion of its
permissibility. Instead he adopted the tradition recorded in the
Sira as a proof and quoted Malik's opinion to emphasise it.
Probably he did that intentionally, because Malik held both
donkey and horse flesh to be prohibited, while our author was
in favour of the permissibility of horse flesh, following al-
C "■" _
Shafi i's opinion;4 even so, he admired Malik's argument. He
said: Malik deduced an excellent proof from the Qur'an when
he said that horses, mules and donkeys were not eaten because
God had said, "And He hath created horses, mules and asses,
for you to ride, and as an adornment" (XV1-8). On the other
hand, when God mentioned cattle He said, "And cattle He hath
created for you, from them ye derive warmth, and numerous
1. See above.
2. Cf. gafril? Muslim, Kitab al-Sayd, vol.3, p.1073.
3. Text, vol.6, p.554. cf. al-Tirmidhl, vol.3, p. 175, al-
Musnad, vol.12, p.7039; Sahxh al-Bukharl, vol.5, P«373«
4. Al-Umm, vol.2, p.223.
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benefits and of their meat ye
Malik God associated horses,
and adornment, but cattle
benefits.2
eat" (XVI-5) •1 Thus according to
mules and donkeys with riding
with warmth, food and other
Pertaining to the permissibility of eating horse flesh,
our author provided another tradition to support the one
already narrated on Jabir's authority; Asma', daughter of Abu
Bakr, related that they had slaughtered a horse and eaten it
during the lifetime of the Prophet.3 He pointed out that there
is a difference of opinion amongst the jurists as to whether the
eating of the flesh of the horse is lawful or unlawful. Al-
— c —
Shafi i takes it to be quite lawful, as it has been stated in
the above-mentioned tradition.* Malik treats it as something
abominable. He inferred his proof from the Qur'an, as quoted
above.5 Besides, there is a tradition transmitted on the
authority of Khalid ibn al-Walid, that the Prophet prohibited
the eating of the flesh of the horse, the domestic ass and the
mule.5
Ibn al-Qayyim seemed to have been well aware of al-
Suhayli's argument concerning the prohibition of domestic
donkeys. He said; the verse, i.e. (VI-145), quoted above, made
only four categories unlawful; however, it is well known that
prohibition and permissibility of things gradually was revealed
to the Prophet. Thus the prohibition of the flesh of domestic
asses is prescribed independently, as the verse does not
mention anything in this connection. It does not cancel a
1. Text, vol.6, pp.553, 554. c_f_. al-Muwatta', Book of game,
25.
2. Text, vol.6, pp.553-4-; Ihkam, vol.2, pp.24-5.
3. See . Muslim, op. cit., Bukhari, Book of hunting.
4. Text, vol.6, p.553; cf. al-Umm, vol.2, p.223.
5. Text, vol.6, p.454.
6. Ibid. Muslim, op. cit.
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permissibility laid down by the Qur'an or particularism «.
something, let alone to say it is an abrogation.1
However, such animals were used for riding and for
commercial purposes. The Prophet was encouraging people to
own horses particularly, therefore he did not prescribe zakat
on them - furthermore he increased the share of the booty of
those who own horses. Thus it is not likely that he permitted
people to eat the flesh of horses, while prohibiting domestic
asses. As has been mentioned, for certain reasons on the day
of Khaybar the Prophet did that. Even so, the eating of such
meat was due to necessity: necessity raised by the condition
of the animal itself or that of the people.
**********
In the tradition on the prohibition of domestic asses, al-
Suhayll seized the opportunity to correct an error which
occurred in it when related by Malik. He reported, on the
authority of Ibn Shihab al-Zuhri, that the Prophet forbade
temporary marriage with women and the flesh of domestic
donkeys on the day of Khaybar.2
Al-Suhayli pointed out that it is unknown to the
biographers or traditionists that the prohibition of temporary
marriage took place on the day of Khaybar. He referred to
another version of this tradition on the same authority, where
it was said: (lit.) that the Prophet forbade the flesh of
domestic asses on the day of Khaybar, and temporary
marriage.3 According to our author this does not demand that
1. Zad al-Macad, vol.2, p. 142.
2. Text, vol.6, p.557- c f. al-Muwatta', Book of Marriage,
28 , p.253-
3. Text, vol.6, p.557- cf. al-Musnad, vol.2, pp.812, 592,
1203; _cf. al-Bukhari, vol.7, p.311.
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that the prohibition of temporary marriage also took place on
the day of Khaybar, but it could be later.1 He described the
first tradition recorded by Malik as being misrepresented by
Ibn Shihab saying that the error cannot be attributed to
Malik, since some other scholars who narrated the tradition on
Ibn Shihab's authority maintained the same error.2
Our author then gave a brief summary concerning the
difference of opinion regarding the time of the prohibition of
temporary marriage. He said; the most extraordinary version
apart from the version on al-Hasan's authority, who said that
it happened at the fulfilled pilgrimage, is that the prohibition
took place at the raid of Tabuk.3 The most famous and
—(2
authentic version is that narrated by al-Rabi ibn Sabra on
the authority of his father, who said it happened in the year
of the conquest (of Mecca).* Our author was alluding here
Q
to the tradition which was reported by Muslim; al-Rabi ibn
Sabra reported that his father went on an expedition with the
Prophet during the victory of Mecca, and they stayed there for
fifteen days, and the Prophet permitted them to contract
__c
temporary marriages with women. Al-Rabi 's father said: So I
and another person of my tribe went out, and I was more
handsome than he, whereas he was almost Ugjy. Each one of
us had a cloak, my cloak was worn out, whereas the cloak of
my fellow was quite new. As we reached the lower part of the
upper side of Mecca, we came across a young woman like a
young, smart, long-necked she-camel. We said, is it possible
that one of us may contract temporary marriage with you?
She said: What will you give me as a dowry? Each one of us
spread his cloak. She began to cast a glance on both persons.
My companion also looked at her when she was casting a
1. Text, vol.6, p.557.
2. Ibid.
3. Ibid.
4-. Ibid, cf. Muslim, Kitab al-Nikah, Vol.2, pp.706-7-
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glance at her side and he said: This cloak of his is worn
out, whereas my cloak is quite new. She, however, said twice
or thrice: There is no harm in (accepting) this cloak (the old
one). So 1 contracted temporary marriage with her, and I did
not come out (of this) until the Prophet declared it forbidden.1
Al-Suhayll" pointed out that those who said the prohibition took
place o n the raid of Awtas agreed with this account.2
Although al-Suhaylf discussed the time of the prohibition,
he left the question of the prohibition itself untouched. Another
scholar, Ibn al-Qayyim discussed both questions. He agreed
with our author that the prohibition took place in the year of
the conquest and not at Khaybar as held by some scholars.
c —
He also explained that Ali used to mention the prohibition of
both; domestic asses and temporary marriage together, as a
c —
response to Ibn Abbas who gave some relaxation in connection
with both practices.3
As for the prohibition itself, he quoted different opinions,
and concluded that the most authentic narration is that, in the
year of the conquest, some relaxation was made concerning it
and then it was prohibited for all times to come. He then
Q —
quoted the first opinion of Ibn Abbas that the Prophet did
not prohibit temporary marriage as a permanent command;
instead he prohibited it when there was no need for it and
permitted it under the stress of necessity.* He added that when
people understood his opinion wrongly saying that he was in
c —
favour of the permissibility, Ibn Abbas abandoned this
opinion, and laid emphasis on the prohibition.5
1. Text, vol.6, p.557. _qf. gafrifr Muslim, vol.2, p.707.
2. Text, vol.6, p.559-
3. Zad al-MaC ad, vol.2, p.142. cf. al-Musnad, vol.2, 812,
592, 1203.
4. Zad al-MaC ad. vol.2, p.142.
5. Ibid., p.143-
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Considering the above-quoted tradition on the authority
—c
of al-Rabi from his father, it is very evident that temporary
marriage is not a practice introduced by Islam, but rather one
of the old customs belonging to the era prior to Islam. The
reader might have already noticed that when the two men
proposed to the woman mentioned in the tradition, in order to
Q
contract with her mut a, i.e. temporary marriage, she did
Q
not ask them what mut a marriage was. Instead she
immediately asked them what they would give her as a dowry.
This showed clearly the background of this practice, which
can be defined as a marriage contracted for a fixed period on
payment of a stipulated sum to the woman. According to the
same tradition, some relaxation was made under the stress of
necessity. As the narration said, they stayed there for fifteen
days and the Prophet permitted them to contract temporary
marriage. According to a contemporary scholar,1 the Muslims
had long been separated from their wives, and at the same
time all of them had not, by that time, learnt the habit of
complete sex control. They were thus hard pressed and the
Prophet permitted them some concession in the spirit in which
a person who is driven by extreme hunger is allowed to eat
carrion, blood, and the flesh of swine.2 Apparently this
Q —
subscribes to the first opinion of Ibn Abbas, although the
latter abandoned it and this scholar was not in favour of
treating mutC a marriage as coming within the same category as the
prohibition of the flesh of swine.3
icic'k'k'k-k'kic'k-k
Ibn Ishaq reported that after the conquest of Mecca,
Abu Bakr brought his father, Abu Quhafa, to see the Prophet,
after he accepted Islam. When he entered, the Prophet noticed
1. cAbd al-Hamid Siddlqi, the editor of Sahih Muslim.
2. gafrifr Muslim, vol.2, p.709, n.1848.
3. Ibid.
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that Abu Quhafa's hair was very white. He told him to dye
it.1
Al-Suhayli commented, saying that it was not an
obligation, wajib; it was just recommended to do so, mandub,
as it was narrated in a sound tradition that the Prophet
himself did not dye his hair.2 He rectified this saying;
although there is another tradition on the authority of Abu
Hurayra to the effect that the Prophet did dye his hair. Those
who try to combine the two traditions say that it was only
some few white hairs whose colour he used to change by
using scent. Al-Suhayli then quoted a tradition from al-Bukhari's
Sahih, narrated on the authority of 'iJthman ibn Mawhab, that
Umm Salama, the Prophet's wife, showed him some of the
Prophet's hair which was red.3 Our author, who adopted a
method of reconciling contradictory traditions, said that if it
was said, this would be an indication that the Prophet used
to dye his hair, whereas in the sound tradition, on the
authority of Anas, it was recorded that he did not; the answer
is that when the Prophet died they had some of his hair dyed
so as to preserve it.*
Our author then added an interesting note. He said that
some other versions of this tradition, recorded by Ibn Ishaq,
added to it, "Let him avoid black dye".5 He went on to say
that, on the grounds of this tradition, the majority of Muslim
scholars do not approve of using black dye.* Nevertheless it
Q —
was recorded that Umar ibn al-Khattab said, "Use black dye
1. Text, vol.7, p.67-
2. Ibid., p.95-
3. Ibid, cf. Shama'il. p.29» al-Bukhari, vol.4, p.487;
Dala'il, vol.1, pp.183-84.
4. Text, vol.7, p.96. cf.Shama'il, p.25 seq.
5. Text, vol.7, p.96* . cf.. : Dala'il, vol.1, pp.183-84.
b. Text, vol.7, p.97, cf. al-Muwapfca', Book of hair, p.464.
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as it is more intimidating to the enemy and desirable to
women".1 He quoted the opinion of Ibn Battal who explained
this tradition, saying; black is recommended for young men but
undesirable for the aged.2
It is worth remarking that al-Suhayli did not quote
Malik's opinion in this connection. The latter recorded a
c — c
tradition to the effect that A'isha sent her slave girl to Abd
al-Rahman ibn al-Aswad. She swore that his hair would be
dyed and informed him that Abu Bakr used to dye his hair.
Malik commented that there is no clear indication in this
hadith that the Prophet did dye his hair. Had he dyed his
c — c
hair, A'isha would have sent a message to that effect to Abd
al-Rahman ibn al-Aswad.3 He then stated his opinion about
dying the hair black saying; "1 have not heard anything
certain on that, and other colours than that are preferable to
me".4
Ibn al-Qayyim discussed this point and concluded that
black dye is only prohibited when an aged woman uses it in
order to look younger and deceive men or vice versa.®
Otherwise it is not prohibited at all, as it was reported that
Hasan and Husayn used to dye their hair black.® Moreover,
Ibn al-Qayyim supported the tradition in which it was recorded
that the Prophet did dye his hair, quoting many traditions to
that effect.7 Thus he was of a similar opinion to al-Suhayli,
that the verdict involved in this tradition was mandub.
1. Text, vol.7, p.97-
2. Ibid.
3. Al-Muwatta', Book of hair, dying the hair, p.464,
A- Ibid.
5. Zad al-Macad, vol.3, p.184-
6. Ibid.
7. Ibid., pp. 183-184.
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The validity of one's own ijtihad
Al-Suhayli discussed the validity of reaching one's own
legal decision (ijtihad).1 The occasion was the Prophet's
command to his Companions not to pray the/^ noon (al- casr)
prayer till they reached Banu Qurayza.2 It was reported that
the prayer was due before they reached their destination. Thus
some of the Companions of the Prophet prayed at the correct
time arguing that what the Prophet meant was to encourage
them to go quickly so as to be there before the prayer was
due.3 However, others who did not pray were taking the
literal meaning of the Prophet's words. When that was brought
to the Prophet's notice he did not reproach any of them.
Instead he regarded both decisions as valid.*
Al-SuhayTT pointed out that there were two legal
implications in this account. Firstly, it indicates that if
someone takes the literal meaning of a tradition or even a
verse of the Qur'an and acts according to it, he should not
be reproached.5 Apparently this remark here is in favour of
Q
the Ash ariyya. Secondly, he pointed out that this tradition is
a proof that Muslims are permitted to exercise personal
q
judgement in such matters (furu ). The result must be valid;
even if different men reach different conclusions, all should
be regarded as right provided that each had the qualifications
for making legal opinions and honestly exercised his
judgement. To support his argument he quoted the verse, "To
Solomon We inspired the (right) understanding of the matter.
To each (of them) We gave judgement and knowledge" (XXI-
1. Personal exertion in solving a problem or determining a
course of action. See al-Musta?fa, vol.2, p.103 seq.
2. Text, vol.6, p.284-.
3. Ibid., p.326.
4. Ibid, cf • p.284.
5. Ibid., p.325. cf. al-Mustasfa. vol.1, pp.180-181.
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79), saying that it is the root of this practice.1
However, the ruling involved in this verse is slightly
different jjihcm that in the tradition, as both David and Solomon
made judgements concerning the case in question. According to
Qur'an exegesis both were entitled to rewards from God;
Solomon for his knowledge and right decision, David for putting
his best endeavour in administering justice.
Our author continues the discussion on a theological
basis. He said it is not impossible for a thing to be right with
regard to someone and wrong to another. Thus if a Muslim
according to his own ijtihad arrived at a decision that
something is lawful, whereas the same thing was considered
as unlawful according to the ijtihad of another Muslim, each
of them should act accordingly and both judgements are valid.2
What is impossible according to our author, is for the
same person to treat the same thing as lawful and unlawful. He
goes on to say that two parties found this rule most
incomprehensible, that is the Zahirites and the MuCtazila. The
first group confined the derivation of judgements entirely to
the text nusu$. Hence they regard it as impossible to find the
judgement and its opposite in the same text unless one of them
3 C
is abrogated. The second group, i.e. the Mu tazila, confined
judgements to the appreciation of reason. According to them it
is impossible for a thing to be good with regard to Zayd and
bad with regard to cAmr, since good and bad are absolute.*
Q —
Alluding to al-Ash ari's view, al-Suhayli went on to say,
for the rest of the Muslims who hold that prohibition and
1. Text, vol.6, p.326.
2. Ibid., pp.326-327. c_f. al-Risala, p.494 seq.; al-Mustasfa,
vol.1, pp.180-181; Tabyin, p.152.
3. Ibid., cf. al-Mufoalla, vol.1, pp.70-71.
4. Text, vol.6, p.326, cf. al-Fisal, vol.3» P»98.
-Im¬
permissibility of doing things are a mere judgement given by
God, who can determine a thing prohibited for someone whose
ijtihad led him to believe in its prohibition or vice versa;
every mujtahid (i.e. one who exercises ijtihad) is right as
long as he decides the case with sincerity and judged by what
he thought to be the fairest, provided that he had the
qualification f«r making a decision on the basis of ijtihad.1
This was the opinion of al-Ash ari who held that every
mujtahid is right as long as people do not differ about
fundamental principles, but only about secondary conclusions.
According to him, each one's ijtihad leading to a judgement is
valid and entitled to reward and recompense for it.2 Both al-
— C — 2
Shafi i and al-Ghazali were of the same opinion.
With regard to the main question, i.e. the Prophet's
command to his Companions not to pray until they reached Banu
Qurayza, Ibn al-Qayyim supported the first party, arguing that
although the Prophet accepted both judgements, one of them
must be more sound. According to him, the first group, those
who prayed in time, were the best as they combined two
merits? praying at the correct time and participating in jihad.
Thus they proved to have been more knowledgeable than those
who took the surface meaning of the Prophet's words. He went
on to say particularly, it was the asr prayer, and the stress
upon performing it in its correct time, is laid down in
the Qur'an/
**********
1. Text, vol.6, pp.326-327. _cf. al-Risala, pp.505, 510; al-
Mustasfa, vol.1, pp. 180-181.
2. Tabyin, p. 152 cf. The theology of al-AshCari, p. 175.
3. Al-Risala, pp.437-503.
— c —
4. Zad al-Ma ad, vol.2, p. 72. It is the opinion of the
majority that the reference in the verse "Guard strictly
your (habit of) prayers, especially the middle prayer" (II-
238), is to the casr prayer. See Tafsir, vol.2, pp.554-555.
Cf. al-Mufoalla, vol.4, p.253.
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Ibn Ishaq reported on the authority of Ma c bad ibn
KaC b ibn Malik, that al-Bara' ibn Mac rur. was the first man
Q
to pray towards the Ka ba following his own opinion that such
a thing should be done.1 That incident took place on a journey
from Medina to Mecca before the Prophet's hijra. It was related
that when he reached Mecca and asked the opinion of the
Prophet, he said to him, "You have had a qibla if you had
kept to it".2 So al-Bara' returned to the Prophet's qibla and
prayed towards Jerusalem.
Al-Suhayir pointed out the legal implication in this
account, saying that the Prophet did not order him to repeat
the prayers which he prayed towards the ka ba because he was
following his own ijtihad thinking it was right to do so.3 This
c —
tradition apparently lends support to al-Ash ari's previously
mentioned opinion, i.e. every mujtahid is on the right.*
Our author added that this tradition is a text proof
for those who hold that the Prophet prayed, towards Jerusalem
c —
while he was in Mecca; this was the opinion of Ibn Abbas.
Others opposed this saying that he only prayed towards
Jerusalem for seventeen or sixteen months after his hijra.8
According to him there were two abrogations involved with
regard to the qibla. The first was an abrogation of a tradition
by a tradition, i.e. facing Jerusalem instead of the kaCba. The
second was an abrogation of a tradition by the Qur'an, i.e.
facing the ka ba instead of Jerusalem.8 After quoting the
abrogating verse (11-150), al-Suhayli alluded to a tradition
narrated on the authority of Ibn cAbbas, saying that it
1. Text, vol.4, p.80.
2. Ibid.
3. Ibid., p.113.
4. See above ^ pp. 156-7.
5. Ibid. cf. al-Risala, p.125, Zad al-MaCad, vol.2, p.57.
6. Ibid., p.114-
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revealed the origin of the obscurity, as he reported that when
the Prophet was in Mecca he used to pray towards Jerusalem.
At the same time he was always keen on turning his face
c c
towards the Ka ba, i.e. the K'a ba was always between him
and Jerusalem.1 According to al-Suhayli this practice made it
difficult for people to notice that he was praying towards
Jerusalem until he migrated to Medina, where it was impossible
to face both directions.2
However, in the same tradition concerning al-Bara' it is
very evident that the people outside Mecca prayed towards
Jerusalem, as it was reported that when al-Bara' told his
(2
companions about his decision to pray to the Ka ba, they
opposed him saying that, so far as they knew, the Prophet
prayed towards Syria and they did not want to act
differently.3
c
In saying that facing the Ka ba instead of Jerusalem was
an abrogation of a Sunna by the Qur'an, al-Suhayli has
adopted the view of al-Ghazali and rejected that of al-
ShafiC i, as the latter held that only the Qur'an abrogates the
Qur'an and the Sunna abrogates the Sunna. * Al-Ghazali
responded to this, citing as an example of the abrogation of
the Sunna by the Qur'an the tradition cited above, i.e. facing
the Ka Cba instead of Jerusalem.* Thus al-Suhayli seems to have
been influenced by al-Ghazali's views on naskh, as he asserts
that the Qur'an may be abrogated indifferently by the Qur'an
or by the Sunna, and that the Sunna may be abrogated by
the Sunna or by the Qur'an, both alike from God.8




5. Al-Mustasfa, vol.1, pp.124, 125.
6. Ibid., p.124. cf. p.146 above.
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Legal problems connected with testimony
— Q —
Al-Suhayli pointed out that if al- Abbas, the uncle of
the Prophet, had become a Muslim before the death of Abu
Talib, his testimony in his favour would have been accepted.
In this he was referring to the last illness of Abu Talib. It
was reported that when the Prophet saw his grave condition,
he urged him to accept Islam by testifying that "there is no
god but Allah", but Abu Talib declined saying that he feared
that his family would be abused after his death, and that
Quraysh would think that he had only said it in his fear of
c —
death. However, shortly before his death al- Abbas saw him
moving his lips and put his ear close to him. He then told the
Prophet that Abu Talib had spoken the word which he gave to
*
(2 —
him. The Prophet rejected this testimony of al- Abbas, saying
that he did not hear iti Al-Suhayli pointed out the legal
Q —
implication, saying that if al- Abbas was a Muslim, then the
positive testimony should have been accepted, because if a just
witness said "1 heard" and another witness who is more just
than him said: "I did not hear", the latter should be rejected
be
as negative testimony can/ due to some reasons preventing the
witness from hearing.2 Besides sound traditions which support
the fact that Abu Talib died as an unbeliever. He then quoted
the verse, "It is not fitting for the Prophet and those who
believe, that they should pray for forgiveness for pagans, even
though they be of kin, after it is clear to them that they are
companions of the fire" (IX-113). The verse is believed to have
been sent down concerning the Prophet when he prayed for Abu
Talib.3 However, the verse was also believed to have been
revealed when the Prophet prayed for his mother's
1. Text, vol.4, p.27.
2. Ibid., p.28, cf. Sharh al-Mawahib, vol.1, pp.291-2.
3. Text, vol.4, p.28. of. Tafslr, vol.11, p.40; Ibn Kathir,
vol.2, p.394.
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forgiveness.1 With regard to the main question, i.e. positive
testimony, both al-Ghazali and al-ShafiC i were of a similar
opinion to that adopted by al-Suhayli.2
—c
Legal problems connected with buyu
— c —
It was reported on the authority of Jabir ibn Abd Allah
that on their way back from the raid of dhat al-riqa the
Prophet asked him . if he would sell him his camel. Jabir
agreed and asked him to make an offer. The Prophet said he
would give him a dirham but Jabir refused. He then offered
him two dirhams and Jabir still refused. The Prophet then went
on raising his offer until it amounted to one ounce of gold.
Jabir then accepted the offer.3
Al-Suhayli commented saying: The legal implication in
this tradition is the permissibility of bargaining and making
an initial offer which is not likely to be the real price for the
commodity in question.* He goes on to say there is another
tradition which supports this, as it was recorded that if
someone willingly purchases a commodity for a price which is
not likely to be the real value, then the transaction would be
regarded as valid and irrevocable, providing that there is no
deceit.* Our author speculated that probably the Prophet did
that intentionally because, according to another version, each
time he makes an offer he invokes blessings on Jabir.*
1. Ibid.
2. Al-Risala, incorporated with al-Umm, vol.1, pp.51-65. C-f.
al-Mustasfa, vol.1, pp.155, 167-168.
3. Text, vol.6, pp.224-225-
4. Ibid., p.246.
5. Ibid, c f. al-Muwatta', Book of business transactions, 31;
al-Muqaddimat, p. 601.
6. Text, vol.6, p.246.
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Al-Suhayli then discussed the opinion of jurists with
regard to this question. First he pointed out that this
tradition was a bone of contention among jurists. Some of them
regard it as a proof for the permissibility of a transaction
that involves a
. stipulated selling; as according to the
version recorded by al-Bukhari and Muslim, Jabir said: I sold
it to him on the condition that I would be permitted to ride it
until I reached Medina;1 whereas according to other jurists
this form of business transaction is disapproved of, if it
happened, both the selling and the stipulation are invalid and
the whole transaction should be cancelled. This is the
opinion of Abu Hanifa and al-ShafiC P while Malik adopted an
intermediate view, as he regarded it valid in certain forms of
transactions.3 Those who disapproved of it, cited as a proof
c c
the tradition narrated by Amr ibn Shu ayb on the authority
of his father that the Prophet forbade selling stipulation
or selling credit.* They disregarded the tradition on
Jabir's authority on the ground that it is incoherent because
there are numerous differences between the different versions.
They also relied on the tradition concerning Burayra the slave
c —
girl whom A'isha wanted to buy and manumit, but her masters
stipulated that her wala'5 would go to them.6 When CA'isha
1. Text, vol.6, p.246. _cf. al-Bukharl, vol.3» pp. 176-77•
—C
Muslim Kitab al-Buyu (3-841); al-Muqaddimat, pp.544-546.
2. See al-Umm, vol.3, p.35.
3. Al-Muwafta', book 31. c f • al-Mudawwana, vol.4, pp.220-
221, al-Muqaddimat, pp.544, 546.
4. Text, vol.6, p.246.
5. Wala* : The tie of clientage, established between a freed
slave and the person who frees him, whereby the freed
slave becomes integrated into the family of the person.
Muwatta', Glossary.
6. Text, vol.6, p.247. c f. al-Bukharl, vol.3» p.204.
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informed the Prophet to that effect he said, "Buy and manumit
her, for the wala' is for the one who manumits". They argued
that the Prophet regarded the sale as valid but the condition
as invalid. According to al-Bukharl's version of this tradition,
the Prophet said, "Why do some people impose conditions which
are not present in God's laws? If someone imposes such a
condition, then that condition is invalid even if he imposes one
hundred conditions, for God's conditions are more binding and
reliable".1 According to this tradition it is very obvious that
the Prophet abrogated the condition on the ground that wala'
is for the one who manumits. This apparently supports the
opinion of Malik who approved of some forms of transactions
involving stipulations.2 Although al-Suhayll did not state his
own opinion, it could be inferred from the context that he was
— c —
of the opinion of al-Shafi i as he did not regard the tradition
discussed above as a proof for the permissibility of a
transaction that involves a stipulated selling. However, the
legal implication which he drew from this tradition lends
support to the MalikiteS.3
icic'icic'icic'kic'k-fc'ic
It is reported that Abu Jahl met the Prophet and said
to him, "Either you will stop cursing our gods or else we will
curse the God you worship". So God revealed concerning this
matter, "Curse not those to whom they pray other than God lest
they curse God wrongfully through lack of knowledge"4 (VI-
108).
Al-Suhayli commented on this, saying: In this verse there
1. Al-Bukhari, op. cit.
2. Al-Mudawwana, vol.4, pp.133 seq. cf. al-Muqaddimat,
pp.544-546.
3. Text, vol.6, p.246, al-Muwatta', book 31. c_f. al-
Muqaddimat, p.601.
4. Text, vol.3, p.288.
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is one of the fundamental tenets of the Malikites, the necessity
— C
of guarding oneself against dhara'i , i.e. those acts which
are apparently not prohibited but can lead to prohibited ones.
For instance, some forms of transactions should be avoided for
fear of usury. The Malikites observe it in business transactions
and other judgements.1 Al-Suhayli added that although the
cursing of the gods of the unbelievers was not evil, they
could use it as a means to curse God and for this reason the
Prophet was prohibited from cursing their gods. He continues:
— c
However, dhara' i varij , some of them are very near to
committing unlawful deeds, while others are further.
Accordingly, there should be indulgence or restriction.2 The
c
Shafi ites are of the opposite opinion. According to them the
above-quoted verse is not relevant in business transactions.
They do not hold as prohibited any form of transaction as long
as one can avoid usury, since suspecting a Muslim and feeling
malice towards him is unlawful.3 They quote further a tradition
from '"Umar who was reported to have said: The sin of usury
applies only to those who practife it with intent, and the
famous saying of the Prophet: Deeds are but by intention and
one is rewarded according to his intention. He added that the
_ Q
Shafi ites further refuted the relevancy of the verse to the
£
observance of dhara'i , on the grounds that the prohibition of
cursing the unbelievers' gods is not of this type, since it
implies no charge of suspicion against a Muslim or any
restrictions laid upon him.* Moreover, if dhara' iC should be
avoided lest one inadvertently make lawful what God has made
unlawful, in the same manner one should avoid making
unlawful what God has made lawful; both practices are to be
shunned. God forbids usury, and makes bay lawful. According
1. Text, vol.3, p.314- cCf. al-Mudawwana, vol.4, pp.117-144;
al-Muqaddimat, pp. 524-546.
2. Ibid.
3. Al-Umm, vol.3, p.65, cf. p.31; al-Risala, pp.514, 515.
4. Text, vol.3, p.314-
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— C
to the Shafi ites, the definition of usury is well known; any
form of transactions other than that should be regarded as
ba^.1
Apparently al-Suhayll was of the latter opinion as he
__ c
presented all their arguments. However, al-Shafi i, although
~~ c
not in favour of guarding oneself against dhara'i , held some
forms of business transactions as prohibited, namely those
designated as such by the Prophet. Otherwise he stated that sound
contracts should not be made invalid merely on the grounds of
suspicion.2
Besides pointing out that hajj and ghusl from major
ritual impurity were customs which remained from the religion
of Abraham, al-Suhayli explained that usury3 was prohibited
before Islam as well. He inferred this from an account
Q
concerning the rebuilding of the Ka ba in the era prior
to Islam, when a man asked Quraysh not to bring into the
4
building illgotten gains, the hire of a harlot, nor money taken
in usury, nor anything resulting from wrongdoing and violence.
Al-Suhayli asserted that this tradition was an indication of the
ancient prohibition of usury, either in the religion of Abraham
or in an other religion, although he did not specify in which
preceeding law. There is a verse with the same meaning in the
Old Testament: "If you lend money to one of my people among
1. Text, vol.3, p.315. cf_. al-Umm, vol.3, p.31.
2. Al-Umm, vol.3, p-65; cf. p.31.
3. The definition of usury/undue profit made, not in the way
of legitimate trade, out of loans of gold and silver,
and necessary articles of food, such as wheat,
barley, dates and salt (according to the list mentioned
by the Prophet).
If. Gf. al-Qali, vol.2, p.275.
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you who is needy, do not be like a money-lender; charge him no
interest" (Exodus XXII-26). Our author also enumerated the evils
of usury and elucidated how strongly God addressed those who deal in
it. He quoted the verse, "0 ye who believe, Fear God and give up
what remains of your demand for usury, If-ye are indeed believers.
If ye do it not take notice of war from God and his Apostle" (II-
2?8). He also quoted a tradition on the authority of °A'isha to
2
the effect that dealing in usury abrogates jihad.
xxxxxxxxxxxxxx
It has been previously said that at the time of./ Almorayids
the doctrines of the school of Malik were predominant to the extent
that the Qur'an and hadith were only referred to through these
doctrines. Al-Suhayl! here has made a genuine attempt to reform
this, as he examined what Malik or other jurists said in the light
of the practice of the Prophet. By doing this al-Suhayli has placed
the sira in its proper perspective, making it a source for
legislation. Indeed the Prophet's practice is, to him, a living
example of the application of both Qur'an and hadith.
For one reason however, al-Suhayli confined himself almost
— C T"
exclusively to the views of Malik and al-Shafi 1. This was due to
0
the fact that the Almohad dynasty was an Ash arite state. As
Professor Watt observed, there had been always a link between the
c
Ash arite school and those two schools of jurisprudence and
al-Ash ari was claimed by both schools.
In this Chapter it can also be seen clearly that al-Suhayli
was the first to use the sira systematically for legal deductions.
Thus he was the first to write on fiqh al-sxra and not Ibn al-Qayyim
as has been widely recognised. The latter was obviously influenced
by the work of our author.
1. Text, vol.4, pp.25, 26.




Although al-Suhayli did not dedicate his book directly to
Abu YaCqub, the leader of the Almohads, it was the thought of
his book being read by him that encouraged our author to
— c —
compile al-Rawd. As has been mentioned, Abu Ya qub favoured
philosophical and theological discussion and he was very much
inclined to the Ash c arite doctrines which dominated the
thinking of the early Almohads to such an extent that it was
described as an Ashc arite state.1 Therefore it was probably to
c —
make it clear that he was also an Ash arite, that al-Suhayli
interpolated some of their arguments into his commentary.
Moreover he sometimes introduced these arguments with the
c
words "We say" referring to the Ash ariyya, and "They say"
referring to the Mu tazila. Nevertheless our author has his
differences with regards to some of the methods and doctrines
c — c —
of the founder of the Ash arite school, Abu al-Hasan Ali ibn
IsmaC il al-Ash Cari (d. 324-/935). However that should not be
surprising, particularly if we know that the school of
c <
Ash ariyya has always been described as differing on certain
Q —
concepts from the basic thesis of al-Ash ari.
For instance, the interpretation of the corporeal terms
applied to God, such as hands, face and sitting on the throne.
Q
Al-Ash ari had said these were to be taken neither literally
nor metaphorically, but bi la kayf (without asking how).2
The attitude of most of the later Ash ariyya was that these
terms should be interpreted metaphorically.3 Thus they agreed
with the Muctazila1* on this concept.
1. Text, vol.1, p.17. of. Muslim Theology, p.240; EI!
"Almohad".
2. Al-Ibana, p.9, _cf. pp.37-41.




In opposition to the view of the Mu tazila that God
could not literally be seen,1 al-Ashc ari held that the vision
of God in the world to come is a reality, though we cannot
understand the manner of it.2 Later Ash C ariyya speculated
many ways in which God can be seen without being limited or
corporeal. However, al-Baqillani", to whom this development is
Q —
attributed, had actually extended one of al-Ash ari's
arguments.3
c
With regard to the attributes of God, al-Ash ari held that
God had eternal attributes which are not his essence or other
(? c
than his essence.* Wheijas the Mu tazila held that God had
ir C
no attributes distinct from his essence.5 Later Ash ariyya held
the attributes to be other than his essence.5
As for God's omnipresence, the Mushabbiha7 held that
God is localized on His throne.* The MuC tazila, who held that
God is ubiquitous, rejected this view since it would imply that
Q —
God is corporeal and limited. Al-Ash ari held that God was
when no place was, and He was just the same after creating
the throne as He had been before creating it.5 Later
C C '
Ash ariyya maintained a similar view to that of the Mu tazila.
Our author himself held this view; it was reported that he
used to relate an account to that effect to the students in his
1. Al-Usul, pp.232-276.
2. Al-Ibana, p.10. Cf. pp.13-18.
— c 2
3. Al-Tamhid, pp. 36-38. cf. al-Luma , pp.62, 63; E_I, "al-
Baqillani".
4. Al-Lumac , pp.26-31. _£f. al-Firaq, p.322.
5. Al-Usul, p.183
6. Al-Tamhid, p.153. Cf. El^ "al-Baqillani"; "al-Juwayni.''
7. The Anthropomorphists. Tashbih means "likening", in
"This case likening God to man. Cf_. al-Firaq, p.214 seq.
8. Al-lbana, p.37.
9. Tabyin, p. 150.
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circle, on the authority of Ibn al-CArabi from Abu al-MaC all
al-Juwayni:1 On one occasion Abu al-MaC ali was asked how he
knew God was ubiquitous. He replied by quoting a hadith, in
which the Prophet was reported to have said: "Do not give me
preference to Yunus ibn Matta" (Jonah). The people were
astounded and retorted that the hadith was irrelevant, but on
further explanation Abu al-Ma c ali revealed that Yunus had
been swallowed by a whale and taken to the depths of the sea
while the Prophet, on the day of the ascent to heaven had
been led to the highest of the heavens, even so neither of
them was closer to God.2 This account besides pointing out that
c c
the later Ash ariyya were making use of one of the Mu tazila's
views,3 also elaborates on two other statements previously
mentioned. First, that by the time of al-Suhayli, theology was
openly discussed while at the Al-Moravid time it was entirely
restricted. Second, that it emphasised a suggestion previously
made concerning our author being taught theology by Ibn al-
cArab!. *
Al-Suhayli uses Ibn Ishaq's account of the search by
cAbd Allah ibn al-Thamirs for the greatest name of God (al-ism
1. The Imam of the two sanctuaries. He was head of the
Niz'amiyya college in Nishapur until his death in 478/
1035. Al-Ghazali was his greatest pupil. As a
theologian his position is very similar to that of al-
Baqillani. The chief matter to notice is an apparent
Q _
slight shift from the position of al-Ash ari towards that
c 2.
of the Mu tazila. Islamic Philosophy p. 112. _cf. EI,
"Juwayni".
2. Text, vol.1, p.27. _cf. al-Dibaj, p.150.
3. El1, "Al-Muctazila".
4. See pp.3,5 above
5. A man from Najran who preached pure Christianity in the
time prior to Islam. Text, vol.1, pp.196, 197.
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al-ac zam)1 as an opportunity to introduce a discussion on some
theological doctrines that arise out of the idea of the greatest
name of God.
First he pointed out that scholars were of different
opinions with regard to the question of the greatest name of
God. One group rejected the idea altogether arguing that if
any reference to the greatest name occurs in an account or a
tradition, it should be understood as great;2 because all the
names of God are equally great and meritorious. When we pray
to God using any of His names, it is He who decides whether
to answer our prayer or not.3 Thus this group did not
associate the answering of a prayer with the use of a
particular name of God. Furthermore, they argued that if such
a name really existed, the Prophet would have known it as it
was unlikely that he was denied it. Al-Suhayli then produced
the argument of another group which he did not specify. They
argued theoretically that the names of God are part of His
speech and it is impossible to prefer one part of His speech to
another, as it is one speech from one God.*
Al-Suhayli responds by agreeing with the basic
proposition that the names of God are part of His speech.
However, he argues that it is possible for God to prefer one
name to another by using the argument concerning works.
According to him it is correct, both rationally and from the
standpoint of revelation, to say that God prefers one good work
to another good work, and one word of dhikr to another word
Q
1. Al-ism al-a zam is believed to bv'ivy^ an immediate answer
when used in supplication. Text, vol.1, pp.196, 197- cf.
Jawahir al-Qur'an, p.4-7.
2. Text, vol.1, p.196. Cf. al-Lumac , p.22; al-Razi, vol.2,
pp.307-308.
3. Text, vol.1, p.196.
4. Ibid. Cf. al-Razi, vol.2, p.307.
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of dhikr.1
For instance jihad and prayer are more valuable than
many other good, works; in the same manner the obligatory
ordinances are preferred to the supererogatory. Taking up the
idea of prayer, he suggests that the names of God in prayer
are a kind of dhikr and. part of it can be more beneficial
than another. Though he argues in principle that the names of
God. are part of His speech, he continues to maintain that
nonetheless it is possible that the use of the names of God
(thus His speech) in prayer may involve different rewards,
some greater and some lesser. Hence one name of God is more
influential with God and could be more swiftly answered.2 It is
obvious that al-SuhayU, in saying this, was influenced by al-
Ghazalf, who was the first to devote a book to the
classification of the verses of the Qur'an according to their
merits)*
Our author then moves on to a discussion of the
theological nature of the speech of God (kalam Allah). Here he
Q
maintains the Ash arite position using "We say" to introduce
c
his view, which is in fact the same view as al-Ash ari and al-
Ghazair on the attributes of God, namely that iUj cannot be
- said to be either the essence of God itself, or other than the
essence.* Similar was his opinion on the names of God which
are part of His speech. SclV^^c. not His essence or other than
it. s
Al-Suhayli then moves the discussion to the nature of our
speech, probably prompted by the argument of the use of the
1. Text, vol.1, p. 197. _cf. al-Razi, p.307.
2. Text, vol.1, p.198.
3. See Jawahir al-Qur'an, cf. p.37.
4. Text, vol.1, p.199, 200. _Cf. al-Iqtisad, p.64.
5. Text, vol.1, p.199-
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names of God in dhikr. He maintains that our words are in
fact created, as he said: if we utter the names of God by our
created tongues and originated utterances, our speech is but a
part of our works which are themselves created.1 To support
his view he quoted the verse, "It is God who has created you
and what you do" (XXXVII-96). This latter view is clearly the
Q
Ash arite doctrine on the creation and determination of man's
2 C —
acts by God. However, al-Ash ari disapproved of saying that
any part of kalam Allah is created.3 But he said the Qur'an,
as written in the Mushaf, is cibarat kalam Allah.*
From the discussion of the nature of man's speech, al-
Suhayli turns once more to the nature of God's speech. He
condemned the Mu tazila for what he called their false
allegation that kalam Allah is originated (makhluq) .* Man's
speech may be created but for al-Suhayli the speech of God
most certainly is not created.6 Our author goes on to say that
according to the false foundation of al-Mu tazila, it follows
that the attributes of God are other than His essence. Thus
they hold as equal the speech of the Creator and that of man;
both are originated and distinct from the essence.7
Q
However, some later Ash ariyya, particularly al-
Baqillani,6 and some of the MuC tazila too, held this view;
namely that the attributes of God are other than his essence.
But most of the Mu tazila maintain that the attributes of God
1. Cf. al-lqtisad, p.58.
2. Al-lbana, p.9. cf. al-Firaq, pp.327-328.
3. Al-lbana, p.32. _cf. al-Usul, p.528.
4. Ibid, cf• Tabyin, p. 150 \ al-Iqti$ad, p.53 seq.
5. Text, vol.1, p.202. c£. al-Usul, p.531; al-Firaq p.322;
al-lbana, p.22.
6. See al-Firaq, p.325-
7. Text, vol.1, p.202. _cf. al-Usul, p.132.
8. Tamhid, p. 153.
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are nothing but His essence itself.1 Nevertheless all the
Q
Mu tazila agreed that two attributes of God are other than H is
essence, that is kalam (speech) and irada (will).2
'k'kic'k-k'k'fc-k'lc'k
In explaining what are seemingly contradictory accounts,
al-Suhaylf posed the question: how did the Prophet say that
the most truthful word that a poet said is Labid's verse,
"Everything but God is vain",3 whereas the Prophet himself
says in his soliloquies that God is true, His saying is true,
His promise is true, heaven is true, hell is true and the
resurrection is true.4 Al-Suhayli then suggested two answers.
The first is to understand the tradition as if he meant to say
that everything but God and His mercy and His punishment is
vain. The second is to know that, although heaven and hell
are true, they are both perishable, since their continued
existence depends entirely on God's will.* He also seized the
Q
opportunity to insert one of the Ash ariyya views, saying that
God has created immortality for the people of heaven and hell,
as it could be understood according to those who hold that
Q —
eternity is other than the essence, namely al-Ash ari. He
added: God's eternity is not subject to extinction as He is the
eternal.8
Al-Suhayli maintained the same view when discussing the
verses in which the word wajh, i.e. countenance, has occurred
attributed to God.7 In the explanation of the verse, "All that
1. Al-Usul, pp.182-200.
2. _Cf. al-Iqtisad, p.60; al-Ibana, p.46 seq.
3. Text, vol.3, p.334; Shama'il, p.123*
4. Text, vol.3, p.350.
5. Ibid, cf. al-Firaq, p.319.
6. Text, vol.3, p.350. cf. al-LumaC, p.31 fn.l.
7. Text, vol.4, p.35.
- 174 -
is on earth will perish, but the face of thy lord will abide
forever full of majesty, bounty and honour" (LV-26-27),1 he
said: Given that the creation of heaven and earth signify and
make manifest the omnipotence of God and His authority and
that that creation will of necessity pass away in its appointed
time, the emphasis in the verse is upon the fact that this
coming to be and passing away does not affect God's authority
or glory. The above is true because His glory existed before
the creation of the heaven and earth and will endure after
their annihilation, as it was in eternity, full of majesty,
bounty and honour.2
Although our author did not mention any of the
theologians in this instance, his argument seems to be a
Q _
response to some of the Mu tazila, namely Abu al-Hudhayl al-
C — Q
Allaf, a leader of the Mu tazilite theology in Basra
(d. 226/841), who held that God will no longer be omnipotent
once His creation is annihilated.3 However, another theologian,
an extreme Murji'ite, Jahm ibn Safwan, agreed with the
£ *
Ash ariyya on this concept.*
**********
Pertaining to the explanation of the word wajh as
attributed to God, Ibn Ishaq reported that on one occasion the
Prophet went to al-Ta'if to seek help. Despairing of getting
any help, he sat down and prayed to God: "1 take refuge in
the light of Thy countenance wajh by which the darkness is
illuminated".5 Our author then pointed out that three concepts
1. Text, vol.4, pp.48-49.
2. Ibid.
3. Al-Firaq, pp.323, 102; cf. p. 319- cf. Muslim Theology,
pp.136-140.
4. Al-Firaq, pp. 103,199*200, Muslim Theology, p.138;
5«. Text, vol.4, p. 35«
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in this prayer need to be explained: light, countenance and
the illumination of darkness.1
He started with the second, saying: There are two
explanations for the word wajh if it is mentioned in revelation
or tradition. The first signification is the contentment of God; he
instances the verse: "Seeking His countenance" (XVIII-28) and
"And have in their minds no favour from anyone for which a
reward is expected in return but only the desire to seek for
the countenance of their Lord most high" (XCII-20). What is
meant here is the good pleasure or approval of God as that is
the final cause for the practising servant of God. He goes on
to say: Originally - one is to understand - when someone was
pleased with you he would turn his face towards you, whereas,
if he was angry, he would turn his back on you in order to
hide his face from you. Thus the word wajh here is to
represent God's approval and contentment.2
Al-Suhayli then took Abu ^bayda to task for saying that
the word wajh in these verses had no significance, but was
just a connective word. He went on to say that, according to
_ c
Abu Ubayda, the word wajh indicates nothing but the
emphasis of the meaning.3 Al-Suhayli described this as
nonsense and added that it was the opinion of those who had
strayed from understanding the eloquence of the Qur'an, and
that their nature had been hardened by mixing with non-
Arabs. Similar to him are those who explained in the same
manner the verse, "But the face of thy Lord will abide (for
ever)" (LV-26),11 saying: Thy Lord will abide. They also
explained "Everything will perish but His face" (XXV1II-88) as:
everything will perish except Him, "His essence". Hence the use
1. Text, vol.4, p.48.
2. Ibid.
3. Ibid., p.49. £f. Majaz, vol.2, p.112.
4. Text, vol.4, p.49.
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of the word wajh is without significance according to them.1
Probably al-Suhayll's reproach was meant to be to the
Mu tazila, who held that God's face is a "face of existence";
thus according to them, His countenance is His essence.2
However, in the same manner the word was interpreted by later
Ash Cariyya, like al-Baqillani and al-Juwayni, who took it
metaphorically as "essence" or "existence".3
Our author, who rejected all these views, exclaimed:
"How can a word in the Qur'an be described as without
significance, when the Qur'an is the book of wisdom?"4
According to him this is the second meaning of the word;
it indicates what of His glory and majesty manifests itself to
our eyes and minds.® He goes on to say: From the standpoint
of language wajh is the manifest part of any object of the
senses or the intellect. Thus it is quite possible to say: This
is the import of the question, i.e. wajh al-mas'ala, or this is
the import of the discourse wajh al-hadith, meaning what one
understands thereby. Likewise with al-thawb, i.e. cloak, you
call wajh what appears to your eyes from it. But minds cannot
comprehend the true splendour of God, and that fraction which
is manifested to us is necessarily far less than what is
hidden. And it is on account of this that God is described as
the exoteric and the esoteric, i.e. al-zahir wa al-ba^in. Hence
when the people of Heaven see His sublime face, all they will
perceive of His glory on the removal of the veil is what their
perceptions make possible. But what is still imperceptible of
His glory is far more than what they can perceive.®
1. Text, vol.4, p.49. of. al-Kashshaf, vol.3, p.437; vol.4,
p.446.
2. Al-Usul, p.227- cf. Text, vol.4, p-49.
3. Al-Tamhid, pp. 148-152. ci. ILL, "al-Baqillanl", "al-Juwaynl".
4. Text, vol.4, p.49.
5. Ibid.
6. Ibid, cf. al-Mustasfa, vol.1, pp.241-243.
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However, on the question of the corporeal attributes
as well as the question of the vision of God, opinions differ.
As for the latter concept, the Hashwiyya-al-Mushabbiha1 held
that God will be seen, qualified and limited, like all things
seen.2 The MuC tazila held that God will not be seen in any
2 Q
state. Al-Ash ari followed a middle course, holding that God
will be seen but without any limits or qualification-, just as
He sees us, without Himself being limited or qualified, so we
shall' see Him without His being limited or qualified.* The later
Ash arite scholars, although admitting the vision of God,
endeavoured to explain away the literal meaning of it.
According to al-Baqillani, vision is a perception, similarly)wthe
other senses. He explained this saying: God provides us with
the necessary knowledge gained by means of the senses;
nevertheless naming the perceptions which exist through the
senses by means of the names of the various ways of sensing,
is purely metaphorical. It is clear that the perception of an
object touched is other than the act of touching; the perception
of an object seen, other than the act of seeing, and so on.s
1. Cf. A.S. Halkin's art. "The Hashwiyya", Journal of the
American Oriental Society, 54 (1934), 1-28; Magalat, p.6,
2. Tabyin, p. 149. cf. al-Iqtisad, p.35; al-Usul, p.233.
3. Al-Usul, p.232. cf. Tabyin, p.149, al-Firaq, p.324.
4. Al-Ibana, p.17; cf. p.19; Tabyin, pp.149-150; al-Iqtisad,
pp.30-35.
5. Al-Tamhid, pp.36-38. cf. p.249. Al-Baqillani, in
Q —
saying this, was certainly having in mind al-Ash ari's
arguments with regard to touching and tasting, etc.
He said it is possible for God to produce a perception
of a thing in the organs of taste, touch, etc.
Al-LumaC , p.63- cf. The Theology of al-AshC ari, p.47;
al-Tamhid, pp.36-38.
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Although al-Suhayli reached the same conclusion as al-
Baqillani, nevertheless he seems to have been influenced by
Ibn Hazm's method: he resorted to grammatical and
lexicographical devices to attain the same end, and had
regarded ta' wTl with abhorrence.1
However, on this question, i.e. corporeal terms applied
to God, our author does not merely differ with the founder of
the school to which he belongs, but even goes so far as to
c —
reproach him. In the opinion of al-Ash ari, he says, regarding
the face, eye and hand of God, all are real attributes whose
precise nature is unknown to us, both rationally or from the
standpoint of tradition.2 Al-Suhayli described this as obscurity
c —
( ujma), while the Qur'an is in a clear Arabic language which
all Arabs understand. Nor is it possible in their language that
"face" could be understood as an attribute. He went on to say:
Originally there was no difficulty for the believers or for the
non-believers in understanding the meaning of this verse,
which at • the end of time3 became ambiguous and the need
arose for it to be discussed. None of the believers was reported
to have asked the Prophet or enquired at any time about the
verse, "And the face of thy Lord will endure" (LV-26-27),
because the believers at the time had no doubts or fears of
likening God with creatures. Even the non-believers at that
time did not use this as an argument in their attempts to
refute the Qur'an, as they did with another verse, "Verily ye
(unbelievers), and what ye worship besides God, are but fuel
1. Muslim Theology, p.246.
2. Text, vol.4, p.49. of. al-Ibana, pp.37-41; Tabyin,
p.150.
3- Peculiar things are always associated with the end of
time. Hence al-Suhayli uses the expression to emphasise the
peculiarity of such questions.
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of Hell to it will ye (surely) go" (XXI-98).1 It is also
nowhere recorded that one of the non-believers said: Muhammad
claims that God is like no one of His creatures, and yet he
has attributed to Him a face, two hands, etc. This is a proof
that they did not find any difficulty in comprehending this
verse and they understood its meaning without any likening of
God to creatures. They knew from the sublime nature and the
beauty of the metaphor that the Qur'an is of a miraculous
style. Thus neither did they attempt to produce its like, nor
assume any contradiction in it.2
Al-Suhayli's views with regard to the questioning of
these verses could be supported by the fact that the word
yas' alunaka (they ask you) occurred fifteen times in the
Qur'an; none of them is in connection with face or hand. They
asked him about the fighting in the sacred months (11-217),
and concerning wine and gambling (11-219) and about the
orphans (11-220). They also asked him about menstruation (II-
c
1. This verse was used by al-Ash ari as one of the bases
c —
on which he vindicates ilm al-kalam, i.e. Iheology.
He quoted it as the basis in correcting the sophistry
of his adversaries. For when this verse was revealed,
c — c —
Abd Allah ibn al-Ziba ra said: By the lord of the
C
Ka ba I have triumphed over Muhammad. He then said
to the Prophet: "0 Muhammad, do you not claim that
Jesus and Uzayr and the angels were worshipped?"
The Prophet was astonished by his ignorance as God
did not say "And everything which you worship,
apart from God". Al-Ash C ari ^ Risala, The Theology
of al-Ashc ari,p.l28-129.
2. Text, vol.4, pp.50-53. At this point al-Suhayli
referred the reader to his treatise on the meaning of
hands and eye as attributed to God.
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222), about booty (VII1-1), mountains (XX-105) and spirit (XVII-
85), etc. A western scholar, D. MacDonald, stated one of
the reasons for the rise of the questioning spirit; He said that
in the first twenty or thirty years after Muhammad's death,
the Muslims were much too preoccupied with the propagation
of their faith to think about what that faith was exactly. Thus
it seems that the questioning spirit in this direction was
aroused comparatively late and remained for some time on what
might be called a private basis. Others hold different views.1
After tackling the question of countenance, al-Suhayli,
as he promised, explained the meaning of light and the
illumination of darkness.2 He said: As for light it is the
manifestation and the unveiling of the Divine truth. He then
explained the Prophet's words, "With it the darkness is
illuminated", saying what he meant was the illumination of its
substrata. According to him the substrata of darkness were
hearts which were full of darkness of ignorance and doubts.
They were illuminated by the light of God.3 The commentators
said concerning the verse, "The symbol of His light" (XXIV-
35), that the symbol of His light in the heart of a believer is
as a niche (mishkat). Thus it is the light of faith and cognition
(of God), which removes all darkness and doubt. Ka b said:
the niche is the symbol of his comprehension, the lamp is the
symbol of his tongue, and the glass is the symbol of his chest
or heart, i.e. the heart of the Prophet.*
With regard to the Prophet's prayer, "I seek refuge in
the light of Thy countenance", al-Suhayli pointed out that if
he had said in your light, it would have been good too. But
he implored Him by means of that which He had put in his
1. Muslim Theology, p.l22« cf. al-Awa'il, vol.1, p.266.
2. See above pp. 174—75.
3. Text, vol.4-, p.53.
4. Ibid, cf• Tafsir, vol.18, p.135 seq.
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neart of His light. Thus by means of God's grace the Prophet
implored His grace, and by means of His mercy and bounty, he
implored His mercy and bounty.1
Al-Suhayli added that the word "darkness" here could
also refer to the darkness perceived by the senses and its
illumination signifies the Creator. In the same manner the word
"light" could be understood as light perceived by the senses,
which points to Him, the Light of light, i.e. He manifests it.2
In this way al-Suhayll interpreted the word nur, i.e.
light, both metaphorically as the light of faith and cognition
of God, and literally as light perceived by the senses. Ibn
al-Qayyim rejected the former meaning, arguing that God has
called Himself "light", al-nur, amongst His beautiful names and
it is impossible that God calls Himself light while He is not
light.3
-k-k-fc'kicicic'kicic
Pertaining to the corporeal terms, al-Suhayli elaborated
<2
the information to deal with the word arsh, the throne of
_ Q Q
God. Ibn Ishaq reported that when Sa d ibn Mu adh died, the
angel Gabriel came to the Prophet and asked him who it was
that had caused such commotion in heaven.* It was also
c — c
reported that A'isha met Sa d's cousin outside Mecca and
asked him why he did not show more grief for one whose
arrival had shaken the very throne of God.5
Al-Suhayli made a comment to the effect that some
1. Text, vol.4, p.53.
2. Ibid.
3. §awaciq, vol.2, pp. 188-205.
4. Text, vol.6, p.302. Cf. p.322.
5. Ibid.
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scholars tried to explain away the meaning by suggesting that
the shaking of the throne was a metaphor for the joy in
heaven at Sa d's arrival; others claimed that the angelic
bearers of the throne were meant.1 Our author, adopting an
Q —
Ash arite and a Zahirite thesis here, asserted that the throne
is a created object and so it can move.2 Therefore no-one has
the right to depart from the plain meaning of the words.
Moreover the tradition is authentic, while traditions like that
Q
of al-Bara', to the effect that it was Sa d's bier that shook,
are rightly ignored by the learned.3 He goes on to point out
that al-Bukhari accepted the tradition, not only on the
authority of Jabir, but also on the report of a number of other
Companions of the Prophet. For this reason al-Suhayli finds it
most surprising that Malik is said to have rejected this
tradition, despite the soundness of its transmission and the
multitude of narrators, and he added that it may be that what
they said of Malik in this connection is not true.*
_ c
Further evidence of al-Suhayli's views of arsh as being
a created object, can be seen in his comment on the report of
the deputy of Banu Tamfm. It was reported in the Sira that
1. Text, vol.6, p.341; Ahkam. Vol.2, p.796*
2. Text, vol.6, p. 3^0, cf.Al-Firaq ,p.323; al-Muhalla, vol.1, p.7;
Ihya', vol.1, p.124.
3. Text, vol.6, p.341.
4. Ibid. The Arabic word an, which appears in this last
statement of al-Suhayli, seems to have been misrepresented
in the text which I used or that used by A. Guillaume,
as he translated the last part, "It may be that Malik did
not regard the tradition as sound" (Life of Muhammad,
xxiv), while what al-Suhayli meant according to my text
was the afore-mentioned meaning, as the word was an
(Text, vol.6, p.341), and not ind as translated by A.
Guillaume. However both readings fit the context.
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after their orator spoke, the Prophet asked Thabit ibn Qays
ibn al-Shammas to answer him. Thereupon Thabit got up and
said, "Praise be to God who created heavens and earth and
established His rule therein, and His knowledge encompasses
His kursi (i.e. lit. seat)".1
Al-Suhayli, alluding to the latter concept, said that
there was a response here to those who say His kursi is His
omniscience and also to those who say it is His omnipotence,
because it is not likely His knowledge will be described as
encompassing these two afore-mentioned attributes.2 Thus His
kursi is what encompasses the heavens and earth and it is
inferior to His throne as it was recorded in the traditions.
Hence His omniscience does extend over His kursi which
encompasses everything minute or great/^r^fn^particular. He
quoted the opinion of al-Hasan al — Basrl as a second view,
• •
which was that His kursi as mentioned in the Qur'an is His
C 3
arsh, i.e. throne. The afore-mentioned tradition according to
our author lends support to the opinion of al-Hasan, because
the speaker did not confine the encompassing of knowledge to
the kursi and what is inferior to it in particular excluding
what is superior. So it is all possible that it is His throne
c _ c
( arsh) that he meant by His kursi and that the two ( arsh
and kursl) are synonymous.*
Al-Suhayli" went on to say that it was ascribed to Ibn
c — —
Abbas that he said what was meant by kursi is knowledge.
If this version is authentic, then it should not be taken
Q
literally. Apparently Ibn Abbas was alluding to the meaning
of knowledge and the all encompassing quality of God which
can be understood from the ayat al-kursl (11-255), since kursi
1. Text, vol.7, p.385.
2. Ibid., p.431. _£f. al-Razi, vol.2, p.312.
3. Ibid, cf. al-RazT, vol.4, p.228.
4. Text vol.7, p.432. _cf. al-Razi, op. cit.
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in the Arabic language is the place in a king's throne where
he puts his feet.1 Thus if this place encompasses everything,
it is likely that the king's knowledge, authority and power
encompass everything.2 According to al-Suhayli there is no
praise to God in saying that His kursi encompasses everything
unless we are alluding to the extensiveness of His authority
and knowledge. Otherwise, it is not praise to describe the
kursl itself as extensive, whereas no doubt, the verse (of the
throne) occurred in the exposition of praise and glorification
to the Most High and the Supreme Who feels no fatigue in
guarding and preserving all His creatures, and He is the living
and the eternal.3
After stating his opinion and that of al-Hasan and Ibn
c
Abbas, al-Suhayli went on to say that al-Tabari supported
the latter's opinion arguing that the verse (11-255) is a proof
of what he said. Besides, the Arabs call scholars karasi
(plural of kursi), from which they derived the word kurrasa
for a collection of papers which contains knowledge. He, i.e.
al-Tabari, quoted a poetical verse to demonstrate that karasi
meant knowledgeable:
They were surrounded by white faced men
And a league of karasi (knowledgeable)
In all kinds of events when they occur.
However al-Tabari stated that it was ascribed to Ibn
c — * —
Abbas that he explained His kursi as His knowledge
while others. were of the opinion that the word kursl is
there signifying the foot-stool of God .s It is evident that al-
1. Cf_. Ibn Manzur, vol.8, p.78.
2. Text, vol.7, p.432.
3 . Ibid, cf. al-Razi, vol.2, p.312.
4. Ibid, of. Tafsir, vol.3, p.11
5. Tafsir, vol.3, pp-9-10.
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Suhayli's arguments regarding this tradition were in conformity
with his earlier remarks, as he endeavoured to show that both
c —
arsh and kursi are created objects. Thus he used the
tradition recorded in the Sira to refute the metaphorical
interpretation.
**********
Our author also tackled other questions theologically,
such as the salutation of stones to the Prophet. He pointed out
that, although it is something which operates above the laws
of nature, it should not be regarded as a miracle. The
occasion was Ibn Ishaq's report that when the Prophet reached
the age of forty and God willed to bestow His grace upon him
and endow him with Prophethood, he would go forth on his
affairs and journey far afield until he reached the valleys of
Mecca where no house was in sight; and there was not a stone
or tree that he passed by but would say, Peace be upon you,
0 Apostle of God! and the Apostle would turn to his right and
left and loqked behind him and he would see nothing but trees
and stones".1 Al-SuhaylT" added another tradition recorded on
the authority of the Prophet, that He said: "1 recognise a
stone in Mecca which used to pay me salutations before my
advent, as a Prophet (and I recognise that even now).2 He
then pointed out that, according to some books of traditions,
it was the "Black stone that used to greet the Prophet".3 But
one would expect the Prophet to refer to it by its name, not
as an indefinite stone. Our author, who was very fond of
theological arguments, then said: Apparently it was a real
greeting in the sense that God caused the stone to talk, just
1. Text, vol.2, p.379, cf. Ansab, vol.1, p.10^.
2. Ibid., p.388. _cf. Sahih Muslim, Kitab al-Fada'il, p.1230.
3. Text, vol.2, p.388.
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as he created the moaning in the palm-tree trunk.1 He went on
to say: speech (kalam), which is sounds and letters, does not
necessitate life, knowledge and will, as kalam is sound like
any other sounds and sound is an accident ( arad) in the
opinion of the majority, but not al-Nazzam, who claims it is
c — * *
a body (jism) .2 Al-Ashari identified sound as the collision
(istikak) between atoms (jawahir), one against another, while
al-Baqillani" holds that it is not the collision itself, but
something more than it. Al-Suhaylx added that if one considers
speech as a self-subsistent attribute in the stone or tree, and
sound as representing it, then the stone itself would have to
have the attributes of life and knowledge. God knows best
which really has taken place, whether the speech was
associated with life and knowledge - in this case the stone
could be regarded as a believer - or whether it was just
sound, not accompanied by life; in either case it was one of
the signs of Prophecy.3
Pertaining to the moaning of the trunk, al-Suhayli said:
calling it hanln, i.e. moaning, in fact necessitates life (i.e.
in the trunk). He then made some speculation concerning the
salutation of the stones saying: Probably it was heard from
some angels who inhabited these places. Hence the talking of
the stones could be figurative. He instances the verse, "And
ask the village" (X1I-82), as what was meant was to ask the
1. Narrated by '"Umar that the Prophet used to deliver his
khutba while leaning against a trunk of a date-palm
tree. When he had the pulpit made and used it instead,
the trunk started moaning and the Prophet went to it,
rubbing his hand over it (to stop its crying). See al-
Bukhari, vol.4, hadith No.783.
2. Text, vol.2, p.379. cf. al-Firaq, p.122.
3. Ibid.
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people in the village. In conclusion he said: but the first
interpretation is more obvious. However, all should be regarded
as signs of Prophecy but not as miracles. A miracle according
to the principles of the theologians - as he said - is always
accompanied by the Prophet's challenge that the people 'do
likewise, and their failure1 to do so is implied in this.
However the word mu jiza, i.e. miracle, does not occur
in the Qur'an. Another word with the same meaning is aya? it
occurred in the Qur'an three hundred and eight-two times in
different forms. But it is not only used for miracles, as it is
also used in a general sense for God's revelations as in II-
39, and for other signs of God in history or nature. It has
even been used for human signs as in XXVI-128.
The Prophet was reported to have said: Jesus used to
cure the sick and bring the dead back to life, Moses was
given the staff etc., and I have been given the permanent
miracle of the Qur'an till the hour is established".2 Apparently
in defining the word miracle, the theologians only used these
miracles mentioned by the Prophet. Al-Baghdadi said: For
something to be a miracle it must operate above the laws of
nature, be performed by those claiming Prophethood, but must
also be accompanied by a challenge to contemporaries to do
likewise; the failure of their contemporaries to do so then
validates their claim to be prophets, since only prophets can
perform miracles. He added that if a Prophet performed only
one miracle of this kind it would be sufficient to constrain the
people to believe, otherwise they would be liable to receive the
punishment of not believing.3 Al-Baqillanl was of the same
opinion, but he attributed the performance of miracles to God
1. Text, vol.2, p.379,cf. al-Iqtisad,p.93; al-NubuwwSt, p.2 seq.
2. See Sahil? al-Bukhari, The miracles of the Prophet, vol.1,
introduction.
3. Al-Firaq , p.334.
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through the Prophets as a proof of their Prophethood.1
As has been mentioned, the Prophet declared that his
miracle was the Qur'an; nevertheless a substantial number of
probfs and signs of prophecy over and above this were
attributed to him. Although they fall into the category of
operating above the laws of nature, the definition discounts
them as miracles because they were not accompanied by
challenge. Al-Suhayli preserved large numbers of them.2
**********
A final question tackled by our author was concerning
coercion. He used Ibn Ishaq's report on the compulsion of the
early Muslims to renounce their religion in order to elaborate
on some of the theological implications suggested by this
account.3 He posed the question of whether the injunction to do
something is also applicable to someone who is compelled to do
it or not. Al-Suhayll provided different views, saying that the
Q
Mu tazila denied this on the grounds that it is impossible to
combine command and compulsion.* While the Ashc ariyya held
1. Al-Tamhid, p. 255. cf. p. 114. He devoted a book to the
difference between miracle and other signs; Kitab al-
— C C —
Bayan an al-jferq bayn al-Mu jiza wa al-Karama wa al-
Hiyal wa al-Kahana wa al-Sihr. ibid., p.258.
2. See for instance, Text, vol.4, p.250; vol.5, p.248; vol.7,
pp.284, 428.
3. Text, vol.3, pp.199-202.
4. In relation between the divine will and human acts, the
Mu tazila's view is that: The Creator wills that creatures
should believe only by virtue of obedience for which they
will deserve to be rewarded. But if he forced them to
believe, they would be neither obedient nor deserving of
C c
reward. See al-Luma 52; Theology of al-Ash ari, p. 38.
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held the opinion that it is possible,1 because determination is
an act of the heart and it is possible to do something with
intention and determination even under compulsion. For
instance, if someone was compelled to pray under the threat of
death. He might intend in his prayer to obey the command of
God, even though it might appear that he is praying for fear
of people.
On the other hand, if someone was prevented from
performing the prescribed prayers under the threat of death,
it is permissible for him not to pray, but there is no
contention that he is commanded to pray though the coercion
deflects from him the guilt of omitting to pray.
Al-Suhayli also seized the opportunity to correct an error
which was attributed to al-Qadl al-Baqillanl , saying that
those who attributed error to al-Qadl were wrong, as he was
only recording the opinion of some jurists as saying: It is
impossible to combine the will and intention to do something
with compulsion. According to al-Suhayli, al-Qadi rejected the
above as false, because if it is conceivable to expect someone
to do something reluctantly, under compulsion, then it is also
possible to expect him to do it willingly.2
However, compulsion implies acting against one's own
(2 —
1. Al-Ash ari held that the Creator possesses the power to
do that which, were he to effect it, creatures would
(2
undoubtedly believe. See al-Luma , p. 115. £f. al-Usul,
p•523.
2. Text, vol.3, p.219- Al-Suhayli attributed this quotation
to al-Baqillani' s book entitled al-Taqrib wa al-Irshad,
which was described as a large book dealing with usul
al-fiqh. See Tamhld, p.258.
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wishes and so cannot be combined with acting willingly. For this
reason al-Suhayli's inclination towards al-Qadi's view is not
founded on logic.
xxxxxxxxxxxxxx
It has been previously mentioned that the doctrine preached
Ihi
by Ibn Tumart - the founder of/Almohads - bears evident marks of
C —
the influence of both Ash arism and Zahirite thinking. Nevertheless
it can be seen clearly in this section that al-Suhaylx was a
Q
thorough going Ash arite while ignoring or sometimes condemning the
Zahirites. This could probably be explained by the fact that Ibn
c 0
al- Arabx, the immediate teacher of our author who was an Ash arite
too, was a vigorous opponent of the Zahirites. Al-SuhaylT must have
been influenced by him.
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CHAPTER VI
AL-SUHAYLI'S VIEWS ON QUR'AN EXEGESIS
Although al-Suhayll in his commentary has discussed
numerous verses of the Qur'an and also provided reasons for
the revelation of many others, not all these are discussed
here. Above all, the aim is to focus on al-Suhayli's
contribution to the Sira through his own views on the exegesis
of the Qur'an. Nevertheless another type of verse will also
be discussed: namely, those verses which are subject to
different ways of interpretation. This will be examined in
order . to elaborate on al-Suhayli's position on their
interpretation. As al-Suhayll has followed the order in which
the Sira was presented by his predecessors, his discussion on
Qur'anic verses is scattered throughout his book. Hence in
this chapter the order of suras in the Mushaf will be followed
with a short reference to the account in the Sira that brought
about the discussion of these verses.
As has been mentioned, besides the interpretation of
some verses from the Qur'an, al-Suhayli on several occasions
pointed out the reasons for the revelation of several other
Qur'anic verses. So when the poetry of Sirma ibn Abu Anas
was quoted by Ibn Ishaq in the account of the hijra,1 al-
Suhayli commented that it was concerning him (Sirma) and
Q __ _
Umar ibn al-Khattab that verse 187 of Surat al-Baqara was
revealed.
It was reported that when the Muslims first started
observing Ranidan, eating, drinking and approaching one's
wife were prohibited if one had already spent a part of the
1. Text, vol.4-, p.301.
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night asleep.1 One night c Umar's wife told him that she had
slept, nevertheless he approached her.2 As for the other man,
Sirma, it was reported that on one occasion he had worked in
his field all day. When he went back home, he slept before
breaking his fast. Thus he spent the night too fasting. The
next day he went to his field and started working, but he
was soon exhausted because of hunger and thirst. The Prophet
passed by and asked him the reason. Thereupon Sirma told
him what had happened. The Prophet took pity on him and
his eyes were filled with tears. God then revealed the
following indulgence that, "Permitted to you on the night of
the fast, Is the approach to your wives. They are your
garments and ye are their garments. God knoweth what ye used
to do secretly among yourselves; But He turned to you and
forgave you; so now associate with them, and seek what God
hath ordained for you" (11-187). Al-Suhayli said this part of
the verse was revealed concerning Umar, and God referred to
him first on account of his greater merit. Then comes the part
concerning Sirma, "And eat and drink, until you can
distinguish the white from the black thread of dawn; Then
complete your fast till the night appears" (11-187).3
The tradition concerning Sirma was slightly different
when narrated by al-Bukhari; Sirma was overwhelmed by sleep
and slept before breakfast. When it was midday on the
following day he fainted and the Prophet was informed about
the whole matter. Following this incident the verse above was
revealed. As has been mentioned, al-Suhayli frequently quotes
traditions from memory. Thus al-Bukhari's version is likely
to be sounder.* However there is no contention with regard to
this account being the reason for the revelation of the verse
1. Text, vol.4-, p.389. c f. al-Tabari, vol.2, p.163-
2. Ibid.
3. Ibid., p.390.
4. Sahih, Kitab al-Sawm, vol.3, p>76. cf. al-Tabari,
vol.2, p. 164.
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in question. Perhaps al-Suhayli's contribution is the opinion
of Sufis which he provided saying: Some Sufis described this
Q
as an example of divine providence, saying that " Umar had
made a mistake through which God bestowed his mercy on the
whole Muslim nation".1
-kicicic-ic'k-k'k'k-k
r C — —
in the account of Abd Allah ibn al-Thamir, who was
•Co —
said to have known al-ism al-a zam, al-Suhayli seized the
opportunity to elaborate on this. He quoted a tradition to the
effect that the Prophet asked Ubay: Which verse in the book of
God do you regard as most glorious (a zam)? Thereupon Ubay
answered by quoting verse 255 of Surat al-Baqara, "God there
is no God but He, the living and the self-subsisting eternal".
On hearing this, the Prophet was so pleased that he
complemented Ubay for the knowledge he had.3
Taking up the idea of great and greatest with regard
to the Qur'an, al-Suhaylf commented that it is impossible to
say that what the Prophet meant was to ask Ubayy which verse
is glorious because all the Qur'an is glorious.* His argument
was meant to be a response to those who speculated that
superlative verbs should not be used in connection with God's
c c
attributes, probably the Mu tazila.5 Hence (a zam) should be
c ~~
understood as ( azim) and (ahwan) as (hayyin).6 However,
1. Text, vol.4, p.390, cf.Ahkam, vol.1, p.91•
2. See p.169 above.
3. Text, vol.1, p.202. cf. p.197.
4. Ibid.
5. Cf. al-Kashshaf, vol.3, pp.476-477.
6. Text, vol.1, p.202. _s_f. al-Tabari, vol.21, p.36; al-Razi,
vol.6, p.523.
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al-Suhayll, who based his argument on the tradition quoted
above, asserted that the Prophet's aim was to explain which
verse when recited is more rewarded and swifter in answering.
Furthermore our author considered the tradition in question as
a proof that God has the greatest name (al-ism al-aCzam).1 He
continues: It is impossible that such a name is not mentioned
in the Qur'an. As God said: "Nothing have we omitted from the
book" (Vl-38). Thus He was not likely to deprive Muhammad
and his nation from it while He favoured him above all
Prophets and his nation above all nations. Al-Suhaylf then
c —
posed the question where is al-ism al-a zam in the Qur'an?
The answer according to him is that: It is hidden in it in the
same way as the hour of answering prayer is hidden in
Friday, and laylat al-qadr in Ramadan. He speculated that
when asking Ubayy the Prophet used the word a zam (more
glorious) and not afdal (more meritorious) as an allusion to al-
Q
ism al-a zam, since it is inconceivable to describe the verse
as the most glorious while the most glorious name occurs in
another. Hence it is more likely that the verse was thus
described because the name occurs in it. This explained the
reason why the Prophet complemented Ubay, who knew al-ism
Q _
al-a zam. To support his view al-Suhayli quoted a tradition to
the effect that Umm Salama asked the Prophet to reveal to her
al-ism al-a zam. He told her it is in these verses: "God!
there is no God but He the living, the self subsisting, eternal"
(11-255), and "Alif, lam, Mim, God! there is no God but He
the living the self subsisting eternal" (II1—1—2).
1. The reference in the underlined God's saying: "The one
who had knowledge of the book said" (XXVII-4-0), is
Q
believed to be to al-ism al-a ?am. cf. al-Tabari, vol.19,
p. 163; al-Razi, vol.6, p. 409; al-Kashshaf, vol.3, p. 367;
al-Tacrif, p.9^.
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Next al-Suhayli quoted this verse: "He is the living (one)
there is no God but He, call upon Him giving Him sincere
devotion. Praise be to God, Lord of the worlds" (XL-65),
commenting: In the beginning of it God disclosed for us His
greatest name since after it He said: "call upon Him" which
means call upon Him using that name, i.e. The living there is
no God but He. Al-Suhaylf added that the end of the verse is
a reminder fo us to praise and thank Him for revealing to us
His greatest name.1
As is obvious from the tradition quoted above on the
authority of Umm Salama and al-Suhayli's comment on the above
verse, that "Allah the living the self-subsisting, eternal" could
c
be understood as a reference to al-ism al-a gam, nevertheless
according to another tradition, the Prophet heard a man
praying to God using names other than those mentioned; the
Q
Prophet remarked: He called upon God by al-ism al-a zam. Al-
Suhayli who seemed well aware of this tradition, anticipated
the contradiction; even so, he tried to explain it away saying:
c
We did not say al-ism al-a zam is "The living and the self-
subsisting eternal", but these are two attributes very much
connected with it and should be mentioned along with it.
Similar are the names mentioned by the man to whom the
Prophet referred, and other names such as dhu al-jalal wa al-
ikram, i.e.,- Full of majesty, bounty and honour, and al-ahad,
al-samad, i.e. the One and Only. Moreover, some scholars held
all the ninety-nine best names to be related to al-ism al-a gam .
• c —
Next, al-Suhayli stated clearly that al-ism al-a zam is Allah,
no God but He. Thus there will be one hundred best names, in
accordance with the degrees of Heaven.5 It occurred in a sound
tradition that there are one hundred degrees in Paradise. The
1. Text, vol.1, p.205-
2. Ibid., p.206.
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distance between every two degrees is like a distance of one
hundred years walk.1 Furthermore, our author tried to prove
c —
that al-ism al-a ?am is Allah, saying: What proves it, is that
you add all other names to it but you do not add it to them.
Q —
For instance you say al- Aziz, i.e. The allmighty, is one of
the names of Allah, but you do not say Allah is one of the
names of al- Aziz.2
Al-Suhayli then examined the word Allah from the
standpoint of its vocal properties and structure. As for the
latter he noticed that although the letter lam should not be
pronounceda-s emphatic" mufakhkham unless with the letters of
ttbaca,3 even so, in this word the lam is pronounced^ emphatic*
while all the other names follow the rule. As for the structure
al-Suhaylf also noticed that the word consists of alif, at the
beginning, two lams and a ha' at the end. You produce the
initial sound at the front of the vocal tract, after vocalizing
1. Text, vol.1, p.206. _cf. Sahih al-Bukhari, vol.9» V-3&3-
The version narrated by al-Bukhari is slightly different?
the distance between every two degrees was described as
the distance between the skv and the earth. Al-
Suhayli adopted the reading of al-Tirmidhi, vol.If, p.67^.
2. Text, vol.1, p.207.
3. Al-huruf al-mutbada are sad, dad, ta and za. They are
called thus for the part of the tongue, which is the place
of their utterance being (closely) covered - when
vocalized - by what is opposite to it of the palate,
Lane, p.1827.
4. It is pronounced from the lower part of the tongue (i.e.
with the tongue turned up) such as in the word ball -
Lane, p.2350.
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the middle sound you return to the place of articulation of the
first sound to make the final sound ha'. Thus the utterance
corresponds to the meaning, since from God was the beginning
and to Him is the return. Moreover the reproduction of creation
is easier than the initial creation. Similar is the vocalization
of the final sound, i.e. ha' is easier than the first sound,
i.e. alii.
Our author then anticipated the question: If al-ism al-
c —
a zam is Allah, where then is the swiftness in answering? He
provided two answers for this question. First this name was
well preserved by those who knew it from previous nations,
and held as glorious; no-one can touch it or vocalize it unless
in a state of purity. Those who knew it behaved in a godly
manner and their hearts were full with glorification and fear
of God.1 But when this name was exposed and people started
using it in jest or telling lies, or not behaving in accord with
its glory, they lost their respect for it. Thus its swiftness in
answering ceased. To support this view he quoted a tradition
where the Prophet Job said: Whenever I pass by two men
arguing and mentioning the name of God, I go back to my
house and make kaffara (expiation) on their behalf as I hate
mentioning the name of God in a non-righteous cause.2 It is
also reported on the authority of the Prophet that he said: "It
is abhorrent to me to mention the name of God when I am not
in a state of purity".3
The second answer provided by al-Suhayli is that if the
calling upon God was made earnestly from the heart and not




from the tongue only, it is likely to be answered. However the
answering of a prayer (duca') could be fulfilled in several
forms; by granting what was requested, or by either reserving
a reward or deflecting a potential mischief instead of granting
what was asked for. The example given is when the Prophet
prayed to God not to make the fighting spirit of his nation
strong amongst themselves but this was denied him and he was
given instead the intercession on the day of Judgement.1
•kicic'k-icicit&'klc'k
Ibn Ishaq reported that more than eighty verses of surat
c
A1 Imran were revealed on the occasion of the coming of the
deputation from the Christian of Najran to meet the Prophet.2
Al-Suhayli seized the opportunity to discuss some
verses of the sura. With regard to verse 7 dealing with
muhkam and mutashabih verses of the Qur'an,3 he pointed out
that the word muhkam as used in this verse, "He it is who has
sent down to thee the book: In it are ayatun muhkamatun .
They are the foundation of the book, others are allegorical"
(II1-7) is not derived from the word hikma (wisdom) or ihkam
(perfection). According to him it is from hakama (curb) as you
say ahkamtu al-farasa bi hakamatihi (lit. I curbed the horse
with his curb), which means that you took control of the horse
and prevented him from diverting from the road. In the same
manner are those verses, not subject to different
interpretations. They have only one restricted meaning;* while
1. Text, vol.1, p.209. c_f. Sunan al-Tirmidhi, vol.4-, p.473.
2. Text, vol.5, p.11.
3. Ibid., p.28.
4. Ibid., p.30. cf. al-Tabari, vol.3, pp. 170-181 ;"ICrab, vol.1,
p.309.
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the allegorical verses are subject to different ways of
interpretation. Those who deviate follow what is allegorical
and interpret it according to their desires to substantiate
thereby what they have invented and introduce a new meaning
so that they may have an argument for their opinions. But
those grounded in knowledge carry out the interpretation of
the allegorical according to the muhkam. In this way they
comply with God's saying: "If you differ in anything, refer it
to God (i.e. the Qur'an) and His Apostle (i.e. the tradition)"
(IV-59). As it is one speech from one God, no contradiction is
to be expected.1 To emphasise his view, al-Suhayli quoted a
tradition on the authority of A'isha to the effect that, after
reciting the verse "But those in whose hearts is perversity
follow the part thereof that is allegorical, seeking discord,
and searching for its hidden meanings" (II1—7), the Prophet
said: "If you saw those who argue about it (the Qur'an) know
that it is they, whom God meant in this verse: So beware of
them".2
Al-Suhayli then extended the information to include
commentators' opinions on the interpretation of the last part of
the verse in question, "But no one knows its hidden meanings
except God. And those who are firmly grounded in knowledge
say: 'We believe in the book; the whole of it is from our
Lord"' (II1—7). Two different ways of reading this part of the
verse were adopted by two different groups. One reading would
not make a break after God's saying "Except God", but would
run the two sentences together. In that case the construction
would run: "No one knows its hidden meanings except God and
1. Text, vol.5, p.30. c.f. al-Tabari, vol.3, pp. 170-181.
2. Text, vol.5, p.30. cf. gafrifo al-Bukhari, vol.6, p.53, al-
Tabari, vol.3, pp.178-179.
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those who are firmly grounded in knowledge". Accordingly
they hold that the firm in knowledge know the hidden meanings
of the Qur'an. This reading was rejected by the majority of
commentators, but accepted by Mujahid1 and others.2 Another
reading would make a break between the two sentences. They
c — —
cited as a proof the reading of Ibn Abbas "wa yaqul al-
—
— c —
rasikhun fi al- ilm" who already adopted the word "yaqul" to
make a break between the two sentences. Al-Suhayli added
that this was the opinion of ""Uinar ibn cAbd al-c Aziz, i.e.
that the firm in knowledge, although they know the
interpretation (tafsir) they do not know the ta'wil (i.e. the
way in which it is to be fulfilled). The meaning of the two
words is completely different according to this group. The
latter is in the same manner as God's saying, "yawm ya'ti
ta'wiluhu" (VII—53), "On the day when its fulfilment comes".3
Our author, who adopted the explanation of Mujahid of the
meaning of muhkara," rejected both views in this instance and
explained his own saying: The most suitable explanation was
that of Ibn
. Ishaq who would make a break between the two
sentences. Nevertheless he did not hold that the firm in
knowledge do not know the hidden meanings of the allegorical
verses "mutashabih". Instead they know it but only by
carrying out the interpretation of the obscure according to the
muhkam which can have only one meaning, and thus the book
1. Abu al-Hajjaj ibn Jabr, was described as the most
knowledgeable man of his time in the exegesis of the
— c _
Qur'an. Ibn Abbas was his eminent teacher. He died at
the age of 83 in the year 103 A.H. cf. Tadhkira, vol.1,
p.92.
2. Text, vol.5, pp.31, 32. _cf. al-Tabari, vol.3, p. 183.
3. Ibid.
4. See above cf. al-Tabari, op. cit.
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becomes consistent, one part confirming another, the argument
effective and the case clear; falsehood is excluded and
disbelief is overcome. That is why the status of those firm in
knowledge is so high in God's sight.1
Al-Suhayli then explained the reason why he would not
run the two sentences together. He said it is improper to do
so, because God's knowledge of the hidden meanings is
different from that of those firm in knowledge. God knows it by
His eternal knowledge without need of rememberance,
reflection, examining closely or searching for proofs. Whilst the
latter know it only by employing all these ways of gaining
knowledge. Hence God concluded the verse, "And none will
grasp the message except men of understanding"2 (111-7).
He cited as an example of following the allegorical and
interpreting it according to desires, the argument presented by
the deputation from the Christians of Najran.3 They argue that
God is the third of three as He says: We have done, We have
commanded, We have created and We have decreed, and they
say, If He were one He would have said I have done, I have
created and so on, but He is He and Jesus and Mary. Our
author finds it most extraordinary that they challenged the
Prophet with what was revealed to the Prophet, who was
certainly the most knowledgeable of all f sV*\ce such verses
should be understood in the light of the muhkam ones such as
"And your God is one God there is no God but He" (11-163) and
"Say He is God, the one and only" (CXII-1).




He then explained that it is metaphorical to say "We"
instead of "I" as it is originally used in kings' letters. The
use of the plural is to indicate that the message is from
someone who is in command and who has followers obedient to
him. Thus when addressing the Arabs God used the same style
they used.1 Even so, it should not be thought that the plural
was used in God's eternal speech (in the preserved Tablet).
This probably explains the reason why the plural was not used
when God informed us of His sayings to previous Prophets or
people other than Arabs. To promote this view al-Suhayli made
a comparison between verses addressing the Arabs and others
addressing previous Prophets or people. In the second type he
instanced the verse "What prevents you from prostrating
yourself to one whom _I_ have created with my: own hands"
(XXXVII1-75). As the address was not to the Arabs the plural
was not used whilst in another verse addressing the Arabs it
occurs: "See they not that it is We who have created for them
- among the things which our hands have fashioned2 - cattle,
which are under their dominion" (XXXVI-71). Our author also
ins'tanced another verse when God was informing us about what
He said to Moses: "In order that you may be reared under m^
eye" (XX-39); thus the plural was not used whereas in God's
saying "She floats under our eyes" (LIV-14) the plural was
used as it is a report, while in the former verse Moses was
directly addressed.3
1. Text, vol.5» p.33*
c — c
2. Instead of " amilat aydina", the reading " amilathu
aydina" appears in the text of al-Rawcj,. It is likely
to be a misrepresentation as no such reading occurs
in the Qur'an, but only " Camilat aydina" (XXXVI-71)
and "C amilathu aydihum" (XXXVI-35); Text, vol.5,
p. 33.
3. Text, vol.5, pp.33-34.
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In fact al-Suhayli has no grounds for such speculations.
On several occasions in revelations concerning previous
Prophets the plural was used. For instance when God is
repeating what He said to Moses: "Seize it and fear not: We
shall return it to its former condition" (XX-21), or "In order
that We may show you" (XX-23), or "Indeed We conferred a
favour on you" (XX-37). Likewise when addressing Noah God
said: "But construct an Ark under our eyes and our
inspiration" (XI-37), or "So We inspired him 'Construct the Ark
within our sight and our guidance" (XXXII1-27).
Al-Suhayll also seized the opportunity to point out that:
It is improper to address God using the plural pronoun such
as saying: "forgive me" "aghfiru li", or "have mercy on me"
"arbamuni". It is recorded nowhere that a Prophet used such
a form in praying to God. He then suggested two reasons:
firstly, that it is incumbent on a believer to feel the unity of
God all times, so his words should be in conformity with
his beliefs. Secondly, as was mentioned earlier, it is
metaphorical for a king to use the plural when referring to
himself while addressing his subjects in accordance with
Arabic speech.1
However the second suggestion is contradicted by the fact
that the Arabs also use the plural metaphorically when
speaking to a king, but the first reason seems more
appropriate. Al-Suhayli seemingly anticipated the question: If
it is improper to address God in the plural why has it
occurred in the Qur'an? "(In falsehood will they be Until,
when death comes to one of them, he says: '0 my lord! send
me back' (to life)" (XXIII-99). The verb for "send me back"
1. Text, vol.5, p.33-
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is in the plural in Arabic. Al-Suhayli then answered this
saying: It occurred in the context of a disbeliever who at the
time when the angels of death approached him would make such
a prayer in his custom of associating others with God in
life. But he connected the meaning of this verse with the
previous one ( XXIII-98). Apparently the two verses are not
connected. The pronoun in verse 98 refers to the Prophet and
could include all the believers who were commanded to seek
refuge with God from the suggestions of evil ones or their
coming .nearer, whereas in verse 99 a non-believer was meant.
The most likely explanation is that of al-Tabari, who suggested
c —
that at the time of death a disbeliever would say "arji uni"
addressing the angels of death on seeing them approaching
him. Nevertheless, al-Tabari did not connect the two verses.1
ieic'k'tcie'kic'kjc'/c'k
Al-Suhayli also explained verse 36, "When she was
delivered she said: '0 my Lord! Behold! I am delivered of a
female Child!' And God knew best what she brought forth 'And
nowise is the male like the female"' (111-36). With regard to
the last statement, he said it is an allusion to the fact that
a female cannot serve the temple all the time because of the
periods of menstruation, whilst a male can serve all the time.2
However according to Yusuf Ali, a female could not be devoted
to temple service under the Mosaic Law.3 Al-Suhayll added
that, according to proper usage, the rule applying to the verb
1 aysa* in such a case is that the inferior should come first.
1. Tafsir, vol.18, p.52.
2. Text, vol.5, p.37.
3. Cf_* Commentary (111-36); Ahkam, vol.1, pp.270-71-
4. The majority of lexicographers were of the opinion that
"I aysa" is a verb, while according to Abu Bakr ibn
al-Sarraj and al-Farisi it is a particle (harf). cf_.
Ibn cAqil, vol.1, pp.227-228.
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Thus it should have been "And nowise is the female like the
male". He then provides the answer saying a female is only
inferior to the male in the sight of man, who considers wealth
and sons the allurements of this world. However, in God's
sight a female is more meritorious. Hence God mentioned females
first when referring to (children) as He said: "He bestows
(children) female or male According to His will" (XLII-49). Our
author also quoted a tradition to the effect that the Prophet
commanded Muslims to start with females when showing mercy
or sympathy. It was also reported that the Prophet said:
V
Whoever brought up two girls properly till they grew up, he
and I would come (together) (very closely) on the Day of
Resurrection.
xxxxxxxxxxxxxxxxxx
Pertaining to the same sura. al-Suhayli commented also
on verse 59. First he pointed out an anecdote in God's saying,
"The similitude of Jesus before God is as that of Adam; He
created him from dust then said to him: 'Be' and he is" (III-
59). According to him it is significant to use the present
tense here, i.e. yakun, instead of the past. The reason is
that the particle fa serves the purpose of consequence and
cause; thus if the past tense had been used the ^a would have
served only the purpose of indicating the cause, in the sense
that the word "Be" was the cause of the "existence". However,
using the present tense after _fa gives both meaning, i.e.
consequence and cause.2 This explanation seems to have raised
another question for our author as he rectified this saying:
But the fa here indicates that the action, takes place soon after
the divine command, whereas it was reported that Adam
remained in the form of clay for a long period of time.3
1. Text, vol.5, p.37. cf. Muslim, vol.U, p.1384•
2. Text, vol.5, p.28.
3. Cf. al-Tabari, vol.29, p.202; al-Anbiya', p.45.
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Moreover the creation of the Heavens and earth was
accomplished in six days, which is equal to six thousand
years.1 He then provided the answer that the divine command
"Be" could be confined to a definite time or not. Hence if God
says of a thing "'Be' in a thousand years", it would be in a
thousand years, or if unrestricted it would be in no time.2
However, this seems to be a spontaneous suggestion by
al-Suhayll who has a long discussion on the creation of the
world in six days, in which he made no reference to either
opinion, i.e. Adam remained in clay for a long period, or the
creation of the Heavens and earth in six thousand years.3 The
latter claim is apparently an interpretation of a Qur'anic
verse: "Verily a day in the sight of Thy Lord is like a
thousand years of your reckoning" (XXII-47). However,
according to al-Tabari this verse should not be understood
literally, as it occurred in the discourse of the unbelievers'
challenge to the Prophet to hasten the punishment, but God's
aim was to emphasise that time with Him is nothing and He
will not fail in His promise of respite because He is the most
forbearing. And what we call a thousand years in our
calculations may be nothing more than a day to Him.4
**********
With regard to the reasons of revelation, al-Suhayli
mentioned that when Negus died, the Prophet made an
announcement to everyone on that day, and went out with them
1. Text, vol.5, p.29.
2. Ibid.
3. See pp. 112-116 above.
4. Cf. Tafsir, vol.17, p.184 > Ibn Kathir, vol.3, p.229.
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to the cemetery of al-BaqiC . Negus's bier was raised up so
that he might see it in Medina and pray over it. The
hypocrites were astonished by that act (i.e. praying over a
non-Muslim). Concerning this God revealed, "And there are,
certainly, among the people of the book, those who believe in
God, in the revelation to you, and in the revelation to them,
bowing in humility to God. They will not sell the signs of God
for a miserable gain! For them is a reward with their Lord,
and God is swift in account" (111-199 ).'
Although al-Tabari preserved this account on the
authority of Qatada,2 he finally rejected it, saying that the
authority was questionable.3 He held the verse above mentioned
to have been revealed concerning all the people of the book,
Jews or Christians, whose description meets that stated in the
verse.* This exegesis was attributed to Mujahid.5 Both Ibn
Ishaq* and al-Tabarl did not mention the raising of the bier.
**********
— — c
Ibn Ishaq made a short reference to Labid ibn al-A sam;
1. Text, vol.3, p.262.
2. Abu al-Khattab ibn Di C ama, was described as the
most knowledgeable traditionist in Basra at his time.
He transmitted traditions on the authority of Anas
— c —
ibn Malik and Sa id ibn al-Musayyab. He died at the
age of fifty-seven in the year 117 A.H. See Tadhkira,
vol.1, pp.123-2^.
3. Tafsir, vol.4> pp.218-220.
4. Ibid.
5. Ibid.
6. Text, vol.3» p-252.
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he then said: He was the Jew who bewitched the Prophet.1
— c c —
Indicating his source as jami of Ma mar ibn Rashid, al-
Suhayli" asserted that the spell lasted for a whole year. He
regarded the tradition as sound and he accepted it saying that
it did not contradict naql (traditions) or aql (reason). He
goes on to say: Prophets are only inviolable in their minds
and conviction, otherwise they are not preserved from bodily
afflictions. Thus they are subject to being injured, beaten,
poisoned or even murdered. This is the opinion of the majority
c *
except the Mu tazila, and it was fully discussed by another
c 3
Andalusian scholar, al-Qadi Iyad (476-54-4-), who was
considerably older than our author. However al-Suhayli did
not refer to him, although his arguments were meant to be a
c
response to the Mu tazila, who rejected the tradition in
question on the grounds that Prophets could not be bewitched
Because if they are vulnerable to being bewitched then they
are vulnerable to being insane too. With regard to the Prophet
they used as a proof the verse, "And God will protect you from
men" (V-71). Referring to this verse, al-Suhayli considered its
h.
relevance was exclusively to the bodily afflictions. However
it remains unclear how our author categorizes the illness of the
Prophet which he described saying, "the spell lasted for a
whole year __when the Prophet imagined doing things which he
did not do". In other words he admitted that the Prophet was
1. Text, vol.4, p.307.
2. Ibid., p.399. cf. al-Usul, p.575; al-Razi, vol.1, p.302;
vol.3, p.431.
3« See al-Shifa', vol.4, pp.248-254. c f.
p.2^5 below.
4. Text, vol.4, p.399. cX. al-Razi, vol.3, p.431.
5. Text, vol.4, p.399. cf_. Sahlh al-Bukharl, vol.4,
p.317.
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confused. Thus al-Suhayli seemed to have contradicted himself
as confusion was merely a disorder in mind which he has
already denied. Similar to this opinion was that of Ibn al-
Qayyim who admitted the nature of the Prophet's illness as
quoted above, nevertheless he endeavoured to assert that it
was a bodily affliction.1 The MuC tazila must have been well
aware of the contradiction between this tradition and the verse
above quoted (V-71) <\nd they were justified in rejecting it.
**********
Although not actually referring to the Qur'an, al-Suhayll
is in fact very concerned about the interpretation of the
meaning of the word ummx as attributed to the Prophet which
occurs in two verses of Surat al-Ac raf (VI1—157—158). The
general interpretation, though not universal, is that this word
means illiterate. Thus problems arise concerning the affair of
Hudaybiyya, where it occurred that the Prophet erased his
— — c —
name Rasul Allah and wrote Muhammad Ibn Abd Allah
instead.2 However in the Sira of Ibn Hisham there is no
mention of the Prophet writing his name.3 Thus it seems likely
that al-Suhayli was using another version, probably Yunus. He
commented saying: Some people, on account of this thought that
the Prophet wrote with his own hand, and it also occurred in
Sahih al-Bukhari that the Prophet wrote but he did not write
well.'' Some people speculated that God caused the Prophet to
write at that moment as a miracle. Al-Suhayli vigorously
attacked those who held this opinion without naming them. He
1. Zad al-Macad, vol.3, pp.104-105.
2. Text, vol.6, p.485.
3. Ibid., p.462.
4. Ibid., p.485. cf. Ta 'rikh, vol.2, p.636, Sahih, vol.4,
p.273-
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said: It would certainly have been a miracle had it not been
contradictory to another miracle - that of the Prophet's being
an illiterate, living in an illiterate nation, and this natural
condition of his was one of his miraculous signs. With that
stands the proof of his Prophecy; with it, the non-believer is
made silent and such a fact leaves no doubt whatsoever. How
could it then be believed that God caused him to write to make
it a miracle, since the miracle was his not being able to
write, and miracles do not contradict each other. He then
explained away the literal meaning of the tradition in question
saying: The meaning of kataba then is "commanded to write".1
Our author was probably alluding to Abu al-Walid al-
Bajl (d.474), an Andalusian scholar,2 who took the surface
meaning of the tradition narrated by al-Bukhari and al-Tabari.
He was of the opinion that the Prophet learned writing
afterwards as a miracle without being taught, while he did not
know how to write before the revelation of the Qur'an. The
Andalusian scholars at the time charged him with apostasy and
. accused him of zandaqa. He defended himself by quoting as a
proof the verse, "Thou didst not read, before it, from a book,
not didst thou write it with thy right hand" (XXIX-48). On
account of the expression "Before it", he argued that the verse
confined the Prophet's inability to read and write to the time
prior to his mission and that the Prophet became acquainted
with writing after he had been unacquainted therewith.3 As has
1. Text, vol.6, p.485, cf. al-Tacrif, pp.39-^0*
2. Sulayman ibn Khalaf, known to the west as Avempace,
was a theologian, Qur'an commentator and a jurist. He
was a native from Cordoba. Tadhkira, vol.3, p. 1178.
Cf. Tabaqat al-Mufassirin, vol.1, p.202.
3. Al-Mawahib, vol.2, p.196. c_f. Tadhkira, vol.3, p.1181.
Tabaqat al-Mufassirin, vol.1, pp.205, 206.
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been mentioned our author would have none of that.
One of al-Suhayli's arguments is that the Prophet was an
illiterate ummi and he explained it as: One who does not
write. According to other scholars the word should be applied
to anyone not knowing the art of writing nor that of reading.1
However, al-Baydawi, in his commentary on the Qur'an,
following al-Zamkhshari' s opinion,2 explained the word ummi
as one not having a revealed scripture and particularly an
Arab.3
After reviewing eastern and western scholars' opinions on
the meaning of the word ummi, Dr. Jawad Ali concluded that
the word is used to represent someone who does not have a
revealed scripture. According to him, explaining the word as
"illiterate" was only a misinterpretation of a verse in the
Qur'an (11-78).*
xxxxxxxxxxxxxxxxxx
Ibn Ishaq mentioned that Surat al-Anfal was revealed
concerning Badr. Al-Suhayli quoted a verse of poetry to
elucidate the meaning of the word anfal, "Booty". Though he
Q
agreed with Abu Ubayd in the meaning he provided for it, he
1. Ibn Manzur, vol.14, pp.299-300.
2. Although al-Zamakhshari explained the word ummiyj n
as those not having a revealed scripture, i.e. the
polytheists of the Arabs, he avoided explaining the
word ummi as attributed to the Prophet in verses 157,
158 of Surat al- cAraf; al-Kashshaf, vol.1, pp.247, 375;
cf. vol.2, pp.165, 167-
3. Vol.2, p.10, _£f. al-Kashshaf. vol.1, pp.247, 375.
4. Al-Mufassal, vol.8, p. 105-
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did not agree with him as to the reason why it was so called.
He said: Anfal means excess since it increases the possessions
of those who gain it, but the use of the word has no link with
Islam as Abu cUbayd tried to illustrate the meaning saying
that it was so called because God made it lawful to the
Prophet and his Companions.1 Al-Suhayli quoted a verse from
Aws ibn Hajar, who lived in the era prior to Islam, to
emphasise his view that the derivation of the word was from
the word (nafl) (excess). He also pointed out that there was
evidence in the verse he cited for the ancient use of the word
(khamis) army. As some people alleged - to use his own
expression - that the name khamis was derived from khums,2
that refers to the division of Booty in Islam.
**********
Pertaining to the same sura, indicating his source as Ibn
Ishaq but not through Ibn Hisham's version, probably Yunus,
al-Suhayli quoted a description of. the fight of the angels on
the side of the believers at the Battle of Badr; the angels were
in the form of men. They gave firmness to the believers by
saying, "The number of your enemy is very small and God is
with you..." and similar such expressions. He also quoted that
the believers used to distinguish the ones whom they had killed
from those who were killed by the angels by black marks on
their necks and fingertips.3 Referring to the verse, "Remember
ye implored the assistance of your lord, and he answered you:
1 will assist you with a thousand of the angels" (VII1-9), al-
Suhayli said: those were the thousand who fought with the
1. Text, vol.5, p.225» al-Amwal. p.386, of. Ahkam. p.835«
2. Text, vol.5, p.225.
3. Ibid., p.232.
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believers.1 Thus al-Suhayll seems to hold the view of those
who believe that the angels did fight with the Muslims on the
day of Badr. Although it was a matter of dispute, he did not
mention any different views.
The dispute came concerning the interpretation of this
verse: "Remember Thy Lord inspired the angels (with the
message): I am with you. Give firmness to the believers. I will
instil terror into the hearts of the unbelievers. Smite ye above
their necks and smite all their fingertips off them" (VII1-12).2
Some scholars hold that the message that God gave to the
angels was only the first part of the verse mentioned, i.e. "I
am with you: Give firmness to the believers".3 According to
them the rest of the verse was a new sentence addressing the
believers themselves. Whereas those who hold the whole verse
to be the message like Ibn Ishaq consider the reference in
"smite ye" to be to the angels. However, another scholar has
endeavoured to refute this latter view, saying that from the
books of tradition we know not only the names of those who
died at Badr, but also the names of those who killed them.
Thus enforcing the belief that the angels fought with the
Muslims at the Battle of Badr after all the means of victory
that God provided to them, merely upgrades the importance and
courage of the unbelievers, as it implied that the Muslims with
all their spiritual and material power could not kill seventy
and capture another seventy of their enemies without the help
of a thousand or more of the angels. If this were so then what
was the merit of them that made the Prophet say to Umar "How
can you tell perhaps God has looked at those who fought at
Badr and said "Do whatever you like I have forgiven you.*
1. Text, vol.5. p.232.
2. Cf. al-Tabari, vol.9, pp.193-199.
3. Al-Tabarf, op. cit., p. 197? al-Kashshaf, vol.2, pp.204.-205;
cf. al-Razi, vol.4, p.357.
4- TafsTr al-Manar, vol.9» pp.613-14. See further Sahih
al-Bukharl, vol.5, p.214.
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Unfortunately, it is nowhere recorded that before the
battle, the believers were commanded to smite the necks and
fingertips of the polytheists. Thus the opinion of Ibn Ishaq
and our author seems to be the more likely. Because if the
address was to the believers, they should have heard it before
the battle.
*********
With regard to verse 108 of Surat al-Tawba (IX) al-
Suhayli extended the material on the foundation of the Mosque
of Quba'.1 It was reported that the Prophet on his way to
Medina stayed in Quba' among the Banu cAmr ibn cAwf from
Monday to Thursday and then he laid the foundation of Quba's
Mosque,2 Al-Suhaylf quoted Ibn Abi Khaythma, who said: The
Prophet was the first to put a stone in the direction of the
qibla in the foundation of Quba's Mosque, Abu Bakr put the
Q —
second stone and Umar put the third stone beside: Abu
3
Bakr's. The people then continued the building. Our author
seems not to have examined this material as it is well known
that Umar did not emigrate with the Prophet. He also quoted
another tradition to the effect that the Prophet used to carry
heavy stones no other man could carry.* He then added: It was
the first Mosque to be built in Islam, and concerning it God
revealed: "In it are men who love to be purified" (IX-108).
Thus it was the Mosque that was founded on piety. Al-
Suhayli here was referring to the first part of the above-
quoted verse, "There is a mosque whose foundation was laid
from the first day on piety" (IX-108). However, he quoted
another opinion that the reference was to the Prophet's mosque
1. Quba' is a suburb of Medina, about three miles to the
south east. _cf_. Mu jam, vol.3, pp. 1045-6.




in Medina,1 then commented: Although both mosques were
founded on piety, the reference was likely to be to Quba's
mosque, as God says "from the first day", and the foundation
of the latter was on the first day of the arrival of the Prophet
at Medina for hijra.2
Although his opinion is probably correct as regards which
mosque is being referred to, the argument which he presented
as a proof is based on a misinterpretation of the Qur'anic
verse, because the reference in God's saying "from the first
day" is to the founding of the mosque3 and not the Prophet's
arrival in Medina. A more logical explanation is that a
contrast between the two mosques: one founded on piety, the
other on mischievibusness,4 was intended (of these two mosques,
which were both situated together, i.e. in jii Quba', praying
in the latter was forbidden for the Prophet). As further proof,
it is recorded by al-Tabari and elsewhere that when this verse
was revealed, i.e. "In it are men who love to purify
themselves" (IX-108), the Prophet asked the people of Quba'
about the purification that God revealed concerning them. They
told him that they used to purify themselves with water (when
they come from offices of nature5). However, the reference was
also likely to be to a spiritual purification.
Furthermore al-Suhayli, relying on the misinterpretation
of the verse above mentioned, endeavoured to prove that this
verse was the origin of the Muslims' consensus to start dating
the Muslim era with the year of hijra, as it was the year of
1. Text, vol.4, p.255- c'f. al-Tabari, vol.11, p.26.
2. Text, vol.4, p.255.
3. Al-Tabari, op. cit. Ahkam, vol.2, p. 1015*
4. It was reported that some hypocrites of the tribe of Banu
Ghanam built an opposition mosque in Quba'. Tabari,
op. cit.
5. Al-Tabari, op. cit. cf. Text, vol.4, p.255-
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the power of Islam, when the Prophet had authority, founded
mosques, and worshipped God openly in security. He added
that if the Companions of the Prophet had based their decision
on this verse, that is to be expected from them, because they
were the most learned in the book of God and its exegesis. But
if it was according to their own opinion, it could be said that
God knew of it before it happened and approved of it. As it
is impossible to say: "I did this from the first day" with
nothing added to explain "first day of what"; it has to be
added rather, to a known yeqr or month. Thus the significance
of mentioning the first day here is to indicate that it is the
first day of the Muslim era (lit. dating).1
Ibn Hajar quoted al-Suhayli in connection with this, then
commented saying: At first sight "the first day" seemed to be
a reference to the arrival of the Prophet at Medina.2 Thus he
seems to agree with al-Suhayli in his argument above quoted
with regard to the reference to Quba's mosque in the verse
108,3 whilst another scholar rejected our author's view,
describing it as based on arbitrary use of language. He added
that the predecessors considered it to mean "from the first day
of the foundation", as the Arabic language necessitates this
* c '
meaning. Ibn al- Arabi was of this latter opinion.
However, opinions differ as regards the decision to start
the Muslim era from the year of hijra. The most likely version
Q C
relates that: Abu Musa al-Ash ari wrote to Umar drawing his
attention to the letters he received with no date shown on
(2
them. Thereupon Umar gathered the people and asked their
Q
opinion. Some suggested the Mab ath, and others the hijra.
Umar said: "The hijra divided truth and falsehood, so (let
1. Text, vol.4, pp.254-257.
2. Al-Fath, vol.7, p.214-
3. Ibid.
4. Sharfr al-Mawahib, vol.1, p.352*
Ahkam, vol.2, p.1015.
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us) make a decision in favour of it, and start with al-
Muharram, because it is the time of the departure from the
pilgrimage. The people agreed. It was said that was during
the sixteenth or seventeenth year of hijra in Rabic the first.1
'kicic'k-kic'k'k'k'k
Alluding to verse 111 of the same sura, al-Suhayll made
some speculations about the tradition previously referred to,
involving the Prophet's purchase of Jabir's camel.2 He said it
is well known that the Prophet never did anything ineffectual.
His actions were always inspired by his wisdom and supported
by his impeccability. Thus it could be asked why did he buy
the camel from Jabir, pay him the price and extra payment
too, but eventually return to him his camel?3
Our author answered this question, saying that the
Prophet could have given Jabir money or whatever he liked
without buying the camel, but the whole transaction has a
particular significance.* According to al-Suhayli, it was a
reference to the conversation that had taken place shortly
before the transaction between Jabir and the Prophet, in which
it was mentioned that Jabir's father died as a martyr during
the battle of Uljud.s The Prophet told Jabir that God gave life
to his father and rewarded him with extra payment. Hence he
used the transaction involving the camel as a parable to
elucidate and emphasise what he said to Jabir. He bought from
him his camel which was his mount and the souls of men are
c c
their mounts too, as it was reported that Umar ibn Abd al-
c
Aziz said, "My soul is my mount".* That was a parable for
Al-Fath, vol.7, p.214. _cf. Sharh al-Mawahib, vol.1, p.352.












God buying from Jabir's father and all the martyrs their souls
and promising them paradise in return. Here al-Suhayli was
alluding to the verse, "God hath purchased of the believers
their souls and their wealth; for theirs (in return) is the
garden (of paradise). They fight in his cause, and slay and
are slain. A promise binding on Him in Truth, through the
law, the Gospel, and the Qur'an. And who is more faithful to
his covenant than God? Then rejoice in the bargain which ye
have concluded: That is the achievement supreme" (IX-lll).
Our author goes on to say. The Prophet gave Jabir extra
payment as God gives the believers extra reward. He supported
this by quoting the verse, "To those who do right there is a
goodly (reward) Yea, more (than in measure)" (X-26). Al-
Suhayli added that the return of the camel to Jabir signifies
the return of the souls to the martyrs. As God revealed, "Think
not of those who are slain in God's way as dead. Nay, they
live finding their sustenance in the presence of their Lord"1
(111-169).
Ibn Kathir and others, who described al-Suhayli saying
that he pointed out unprecedented anecdotes in the Sira,2 were
probably having in mind our author's comment on this tradition
and its like.
xxxxxxxxxxxxxxxxx
With regard to verse 59 of Surat al-Isra' (XVII)
concerning the nonbelievers when they asked the Prophet to
bring them signs, such as the removal of the mountains or
coming of angels, etc.,3 al-Suhayli commented: Asking these
things was due to their ignorance of the wisdom of God in
sending Apostles; it was a trial for them to believe. God's
1. Text, vol.6, p.249.
2. Al-Bidaya, vol.12, p.318. _cf. Tadhkira, vol.4, p.1348.
3. Text, vol.3, p.124-
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wisdom demands that their faith be derived from their own
reflection in the proofs and signs of this world, and that is
why there is a reward. But at the time of the unveiling, when
everything becomes obvious and they acquire the necessary
knowledge, no punishment or reward is due. Because man is
not to be rewarded for something which is not his own
acquisition in the same way as he is not rewarded for the way
he was created, his colour or his hair, etc. It is certainly
possible that God could have commanded people to worship him
by a direct and audible command instead of sending Apostles,
but his Wisdom demanded that the matter be divided between
this world and the world to come.1 Thus in this world faith is
based on reasoning, inference, reflection and considering
examples, for it is a place of worship and trial.2 In the world
to come, however, faith would be replaced with necessary
knowledge, which does not entail reward, for reward or
punishment is based on what actions preceded in this world.
God says, "And we refrain from sending the signs, only
because the people of former generations treated them as
false" (XVII-59). The commentators explained this verse saying:
The falsification of clear signs such as the removal of
mountains or sending down of angels necessitates the hastening
of punishment in this world, as for example what happened to
the people of Salih, i.e. Thamud and the people of Pharoah.3
Hence if the Quraysh w€re granted what they asked for and
falsified it, punishment would be inevitable. But God honoured
Muhammad and out of mercy sent him for all mankind,
righteous or wicked. As for the righteous they experience His
mercy in this world and in the world to come, but the wicked
delude themselves that God will not cause them to be swallowed
by the earth or by water or drop stones upon them from above.
Thus said commentators on the verse "We send thee not, but as
1. Text, vol.3, pp.152-153-
2. Ibid.
3. Ibid, cf. al-Tabari, vol.15, p. 107.
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a mercy for all creatures" (XXI-107).1
Al-Suhayll then concluded: Although they asked him to
bring these signs which they mentioned, their intention was not
to remove doubts but only to mock, because if-theywanted proof
the signs of Prophecy were sufficient for anyone who was
earnestly seeking after the truth. God says, "Surely it should
be enough for them that we have sent down to thee the book"
(XXIX-51). He then quoted a tradition from Ibn Ishaq which he
described as not being in this version, i.e. of Ibn Hisham, to
the effect that when the Quraysh asked the Prophet to
transform the mountain, al-Safa into gold, Gabriel came to him
with options, either to do it and, after that, should they not
believe they would receive certain punishment, or else not to
do it. Thereupon they said: "We do not want it".2
However, it is al-Ghazall before our author who pressed
for the necessity of reflection in this world as it is a place
of worship and trial. Al-Suhayli also used a favourite term
used by the Sufi, that is kashf al-ghita' (unveiling).3
**********
Al-Suhayli preserved an interesting account which he
preserved from Yunus' version. It was concerning the reason
for the sending down of the verses 76-80 of Surat al-Isra'
(XVII), after the sura was concluded to use his own words. He
said: The Jews in Medina came to the Prophet and challenged
1. Text, vol.3, p.153-
2. Ibid., p.15^- According to both Yunus and al-Tabari
this tradition is slightly different as both narrated that
it is the Prophet himself who refrained from accepting
such signs, ^f. Yunus, p. 190, pas. 272; Tafsir, vol.15,
p.108. See Abu Nucaym, pp.236-7.
3. Text, vol.3, p.152.
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him saying: "If you are a real Prophet as you allege, go and
settle in al-Sham. Because it is the Land of Resurrection ard
f
al-mahshar, and it is the Land of all Previous Prophets".1 The
Prophet believed what they said. So he invaded Tabuk and
wanted nothing but al-Sham.2 When he reached Tabuk this
verse was revealed to him, "Their purpose was to scare you off
the land, in order to expel you; but in that case they would
not have stayed (therein) after you except for a little. (This
was our) way with the Apostles We sent before thee thou wilt
find no change in our ways" (XV1I-76-77). He was ordered to
go back to Medina where he was promised to live and die and
to be resurrected. Another two verses were revealed, 78-79 of
the same sura. The Prophet then returned to Medina. Gabriel
came to him and said: Ask your Lord whatever you like as
every Prophet has a request to make. Al-Suhayli added:
Gabriel was always advising the Prophet who was very obedient
to him. He asked him what do you advise me to ask? Gabriel
said: "Say: '0 my Lord! let my entry be by the gate of truth
and honour, and likewise my exit by the gate of truth and
honour. And grant me from thy presence an authority to aid
(me)"' (XVII-80). Al-Suhayli rectified this, saying this verse
was revealed to him on his way back from Tabuk.3
Unfortunately, this account is not available in the
existing edition of Yunus. It is worth noting that al-Suhayli
stated that this account was not on Ibn Ishaq's authority.*
Ibn Kathlr questioned the authorities on which it was handed
down describing the whole tradition as inauthentic.5 He added
1. Text, vol.7, p.359- _qJ> al-Tabari, vol.15, p.132; Ibn
Kathir, vol.3, p.54-.
2. Text, vol.7, p.359. of. Ibn Kathlr, op. cit.
3. Text, vol.7, p.360.
4. Ibid., p.359-
5. Ibn Kathir quoted the account of Yunus via al-Bayhaqi.
c — —
The former had it from Abd al-Hamid ibn Bahram from
c —
Shahr ibn Hawshab from Abd al-Rahman ibn Ghanam. See
Tafsir Ibn Kathfr, vol.3, p.54.
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that the Prophet invaded Tabuk in the fulfilment of this verse,
"0 ye believers fight those who are next to you from the non-
believers" (1X-123), and this verse, "Fight those who do not
believe in God or the last day and they do not hold as
unlawful what God and his Apostle made unlawful"1 (IX-29).
However al-Tabari, who preserved different views concerning
the reason for the sending down of these verses, preserved as
one of the reasons the challenge of the Jews of Medina to the
Prophet.2 Nevertheless he was of the opinion of Mujahid,
namely that those who wanted to scare the Prophet off the land
were the Meccans and the land was Mecca itself.3 He used as
proof the reference to the Meccans in the preceding verse
while the Jews were not mentioned. As from the standpoint of
language one cannot refer the pronoun to something which is
not mentioned without an appropriate context.
icicicic'kic'k'/c'k-k
With regard to the reason of the revelation of Surat al-
Kahf (XVIII), Ibn .Ishaq reported that the Jewish rabbis in
Medina advised the Meccans to ask the Prophet about three
things: One of them was to ask him what had happened to the
young men who had disappeared in ancient days.* On this
point al-Suhayli explained some verses of the Qur'an belonging
to this sura.5
Concerning the verse "We drew a 'veil' over their ears"
(XVII I—11), he said it means "we caused them to sleep" and it
is said of a sleeping person that "a veil is drawn over his
1. Tafsir Ibn Kathir, vol.3» P
2. Tafsir Al-Tabari, vol.15» P*132*
3. Ibid., p. 133*, Tafsir Mujahid, vol.1, p.367.
4. Text, vol.3, p.128. of. al-Tabarl, vol.15, p. 191; al-Razi,
vol.5, p.461.
5- Text, vol.3, p.161.
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ears", because a sleeping person cannot be awakened except by
means of hearing. The Arabic word "darb" is used here
figuratively, as it is originally from darabtu, i.e. I fixed for
instance "a lock on the door".1
Al-Suhaylf then quoted another verse, "Thou wouldst have
seen the sun, when it rose, declining to the right from their
cave, and when it set, turning away from them to the left,
while they lay in the open space in the midst of the cave"
(17). After explaining some of the words in this verse, al-
Suhayli asked what the significance of all these details was.
He came to the conclusion that: God meant that they were lying
in the open space of the cave, where the heat of the sun could
not reach; had this not been the case their clothes would have
worn out. They were also turned on their right and on their
left sides lest they be consumed by the earth. Most important,
according to al-Suhayli, are those details about their position
and that of their dog too (verse 18), because if someone had
seen them he would certainly have been filled with terror and
would not have had the ability to grasp all these details.2
Furthermore the Prophet had neither seen them nor heard of
them before, nor could he have read about them in a book as
it is well known that he was an illiterate living amongst
illiterates. Nevertheless he informed us of all these details,
even their dog which was stretching forth his two fore-legs,
and its place in the cave was mentioned. In all this there is
certainly a convincing proof of his prophethood and his
sincerity, nor was he an imposter as they alleged. Al-SuhaylT
then advised the reader to consider this point seriously,
because the heretics treated this verse as frivolous.3
1. Text, vol.3, p. 161. _cf. al-Tabari, op. cit., p.205; al-
Razi, op. cit., p.462. _c_f. Ibn Manzur, vol.2, p.38.
2. Text, vol.3, p.l6l seq. _cf_. al-Tabari, op. cit., pp.210-
215,' al-Razi, op. cit., pp.472-473.
3. Text, vol.3, p.166.
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He then speculated that the turning of the bodies was
done by angels. Thus the dog was not included; nevertheless
his body was not consumed by the earth. He added that angels
are the friends of the believers both in this world and in the
world to come. However, they do not enter a house where there
is a picture or a dog, and for this reason the dog was
described as standing at the threshold not with them inside the
cave. Apparently al-Suhayli based his argument on mere
hypotheses; first he speculated that their bodies were turned
lest the earth consume them, whilst at the same time ignoring
the fact that the dog was not included in the turning, but
nevertheless survived. One might ask why the bodies of the
believers needed to be turned in order to survive whilst that
of the dog did not. But al-Suhayli seemed to have forgotten the
view that God, who is capable of making their bodies endure
for more than three hundred years, is also capable of
preserving the bodies without its being necessary to keep
turning them.1
However, although these details were significant, the
story as a whole is far more important. In the sura itself
people were commanded to learn the lesson from it (i.e. the
reality of the Resurrection) rather than to fall into
controversies about these details.
**********
In the account of the ascent to heaven, Ibn Ishaq
narrated that rn the fourth heaven the Prophet met Idris, with
regard to whom God revealed "And we raised him to a lofty
station" (XIX-57).2
Al-Suhaylf asked why Idris was described thus, even
1. Cf. al-Razi, vol.5, p.4-73.
2. Text, vol.3, p.443.
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though the Prophet saw Moses and Abraham in a higher place.
He answered with not a little caution that it was reported on
Q
the authority of Ka b al-Ahbar that Idris was favoured by
being taken up to the fourth heaven alive, without passing
through the gates of death. He was taken up by an angel to
whom the sun is entrusted and who was also a friend of his.
Idris asked the angel to show him heaven and God permitted
the angel to do so. When they reached the fourth heaven, the
angel of death saw Idris and he was amazed to be ordered to
take his soul on that heaven, but he did.1
This story was also narrated by Ibn Kathir but he
rejected it as being inauthentic. He also remarked that it was
an information gained from al-Isra'iliyyat, i.e. Jewish
sources.2 Apparently Ka c b al-Ahbar, the narrator, who was
described as a learned man of the people of the book,3 was
reporting his own inference from the Old Testament. Probably
he was the first to identify Idrfs with Enoch.
In his commentary on the Qur'an, Abdullah Yusuf
explained this point saying: Idris is mentioned twice in the
Qur'an, i.e. XIX-56-57 and XXI-85, where he is mentioned
among those who patiently persevered. His identification with
the Biblical Enoch, who "walked with God" (Gen. v.21-24-), may
or may not be correct, nor are we justified in interpreting
verse XIX-57* and giving it the same meaning as Gen., v.24
"God took him", so that he was taken up without passing
through the portals of death. All we are told is that he was
a man of truth and sincerity, and a Prophet, and that he had
a high position among his people.5 Thus al-Suhayli seemed to
1. Text, vol.3, p.465. c f. al-Tabari, vol.16, pp.96-97.
2. Tafsir Ibn Kathlr, vol.3, p.126; al^Anbi^a', pp.59-o0.
3- Tadhkira, vol.1, p.52.
4- See above.
5. Translation and commentary of the Qur'an (XIX-57).
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have raised an unnecessary question. Certainly the station of
Idris is lofty in comparison to other Prophets.
**********
c —
With regard to the account of al-Bara', Amir ibn Malik
Q
ibn Ja far, known as "the player with the spears", who gave
a promise of security to the Prophet's Companions who went to
Najd,1 al-Suhayli gave a short biography of al-Bara' and
explained why he was known as "the player with the spears".
He then added that he had four other brothers. They were the
— — c
uncles of Labid ibn Rabi a - the poet - who praised them in
Q —
front of al-Nu man ibn al-Mundhir saying,
"We are the four sons of Umm al-Banin".2
Al-Suhayli explained why the poet said four instead of five
while he was referring to his five uncles, saying that it was
— c
simply because one of them, Rabi a, died long before this
particular piece of poetry was composed.3
Al-Suhayll then reproached al-Farra', quoting first his
opinion which was that the poet meant to say five but he said
four so as to keep the rhyme.* Our author commented, "A poet
is not permitted to make a simple grammatical mistake to keep
the rhyme, how about telling lies then?5
He also found it most surprising that al-Farra" used the
same method to elucidate the meaning of this Qur'anic verse,
"But for such as fear the time when they will stand before (the
1. Text, vol.6, p.177-





judgement seat of) their Lord, there will be two gardens" (LV-
46). According to our author, al-Farra', in the explanation of
this verse, said, "What was meant is only one garden but the
duality was used' to keep the rhyme.1 Al-Suhayll who was
much distressed about this remark, advised his readers to
beware of such a saying and described it as horrid, far from
knowledge and the true comprehension of the Qur'an.2 He ..also
alluded to al-Farra' saying, "The one who said so is likely to
take his seat in the fire".3 And added, "If the one who is
ignorant kept silent, differences will be only few". However, al-
Farra' did not say explicitly ' what was meant was one garden.''
Though this certainly shows al-Suhaylf as a zealous Muslim who
would not hesitate to criticize or even severly rebuke anyone
regardless of his scholarly position - for passing such
careless remarks on the sacred text of the Qur'an, or even
alluding to.
**********
Pertaining to the account of the ascent to heaven and
the revelation of Surat al-Najm (LIII), al-Suhayli pointed out
that scholars were of two different opinions on the question of
the Prophet's vision of God on the ascent to heaven.
Q
He first quoted the opinion of A'isha who denied
categorically that the Prophet had seen God. It was reported
on the authority of Masruq that she said, "He who presumed
that Muhammad saw his Lord (with his occular vision)
fabricated the greatest lie against God. She quoted as a
proof the verse, "Eyes comprehend Him not, but He comprehends
(all) vision, and He is subtle, and All-Aware"s (VI-103).
1. Text, vol.6, p.204.
2. Ibid.
3. Ibid.
4. Ibid., p.205, cf.Macanl, vol.3, p.118; Qurtubx, vol.17, p.177.
5. Text , vol.3, p.445. cf. Sahih Muslim, book of faith, 1,




The second opinion was that of Ibn Abbas and Ka b al-
Ahbar, who held that the Prophet did actually see God on that
occasion.1 Kac b was reported to have said that God divided
his speech and vision between Moses and Muhammad.2
Al-Suhayli also quoted a tradition preserved by Muslim
on the authority of Abu Dharr, who asked the Prophet whether
he had seen God. He answered "1 saw light",3 or according to
to another tradition, he replied "wherever I looked there was
light".* He commented saying, "In both traditions there was not
a concrete proof that he saw his Lord."5 He went on to say
that it was reported on the authority of Abu al-Hasan al-
Ash ari that he said "He saw Him with his carnal eyes".5 A
similar opinion was attributed to Ahmad ibn Hanbal. Our
author who seemed to have held the second view, quoted al-
Zuhri, who rejected cA'isha's opinion saying: We do not hold
that C A'isha is more knowledgeable than Ibn c Abbas".7 He also
c — c
narrated that A'isha's view used to distress Urwa to a great
extent. After this exposition of different views, al-Suhaylf
concluded that the Prophet saw God, though he did not see Him
in the same way he is going to see Him on the final day, but
in a lesser way. He considered the Prophet to have alluded
to this meaning when he said I saw light" or wherever I looked
there was light".8 Al-Suhayli's predecessor, al-Qadl c Iyad,
was of the same opinion as according to him the vision of God
is impossible in this world, merely because people's eyes are
incapable of seeing Him, but those whose eyes are capable can
1. Text, vol.3, p.445. of. al-Tabari, op. cit., p.48.
2. Ibid, cf. Sharfr al-Shifa', vol.2, p. 288.
3. Ibid, cf. Muslim, op. cit.
4. Ibid.
5. Text, vol.3, p.445.
6. Ibid, p-p. Sharh al-Shifa', vol.2, p.292.
7. Text, vol.3, p.446.
8. Ibid.
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see what it is in their capacity to see of Him.1
It is worth remarking that differences of opinion
concerning the Prophet's vision of God came about as a result
of different interpretations of these verses, "The (Prophet's)
(mind and) heart in no way falsified that which he saw. Will
ye then dispute with him concerning what he saw? For indeed
he saw him at a second descent" (L111—11—13), besides the
traditions above quoted in this connection. According to another
scholar, Ibn al-Qavyim, who seemed to be well aware of our
author's opinion the Prophet's Companions agreed unanimously
that he did not see his Lord.2 He also quoted Ibn Taymiyya's
view, who held that there was no contradiction between this
Q
opinion and that of Ibn Abbas because it was reported in a
sound tradition that the Prophet saw his Lord in a dream while
in Mecca, not on the occasion of isra' and the vision of
Prophet's is real. According to him this also explained what
Ahmad Ibn Hanbal meant when saying, the Prophet saw God.3
• •
c —
Ibn al-Qayyim added that if Ibn Abbas relied on those verses
- above quoted - as a proof which was likely to be the case,
he has no proof in these because the one seen and referred to
here was Gabriel, since it was reported in a sound tradition
that the Prophet said he saw him only twice in his original
form in which he was created.*
**********
Pertaining to the same sura, i.e. al-Najm, al-Suhay.li
explained the verses, "Then he approached and came closer,
and was at a distance of but two bow-lengths or (even)
nearer" (LIII-8,9). He pointed out that the approaching and
1. Sharh al-Shifa', vol.2, p.298.
2. Zad aI-MaCad, vol.2, p.4-8.
3. Ibid. ; al-Fatawa, vol.3, p.387-
4. Zad al-MaCad; vol.2, p.lf-81 Sahih Muslim, vol.1, p.Ill; al-
Tabarl, vol.27, p.51.
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coming closer were attributed by some commentators to the
Prophet himself,; others hold that it is Gabriel who was meant.1
He added that it was reported in a sound tradition that God
Himself approached the Prophet. However despite the
authenticity of this tradition, the commentators would have
none of it on the ground of the impossibility of its external
meaning.2
c —
According to our author if the experience of the mi raj
was visionary, then there was no obscurity as it was reported
in another tradition that the Prophet saw God in a dream. He
even put His hand on the Prophet's chest till he felt the cold
of it,3 but if it was reported on the physical experience then
it could be understood in the same way as another similar
tradition which is believed to be sound, that the Prophet said,
"God descends every night to the nearest heaven to earth..."
since both traditions are similar from the standpoint of
exegesis.4 To support his view that God Himself could
approach, al-Suhayll quoted a tradition to the effect that, on
c —
the day of mi raj when Gabriel sensed the approaching of God,
he prostrated himself and started praising and glorifying God
until God revealed to the Prophet what He wanted to reveal.
The Prophet was reported to have said that when Gabriel
raised up his head, he saw him in his original form.® Our
author's comment here is consistent with his earlier remark
concerning the vision of God. According to him God can
approach and can be seen.
1. Text, vol.3, p.446. cf. al-Tabari, vol.27, pp.1(4-46.
2. Ibid.
3. Ibid, cf. al-Tabari, op. cit., p. 4-8, al-Tirmidhi, vol.5,
pp.44-47•
4. Text, vol.3, p.449.
5. Ibid.
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Al-Suhayli's treatment of the Isra'
Taking up the questions of the isra' and the mic raj,
whether the experience was visionary or physical, al-Suhayli
adopted both, making two separate experiences, one visionary,
another physical.
He started the discussion by posing the question: was the
experience visionary or physical?1 He then quoted Ibn Ishaq
C— Q —
as he reported on the authority of A'isha and Mu awiya that
it was only the Prophet's spirit that was transported; his body
remained where it was in Mecca. Our author then said: Those
who adhere to this belief quote as a proof the verse: "We made
the vision (ru'ya) which we showed thee only for a test to
men" (XIII-60), saying that the word ru'ya was used in the
days of the Prophet only to indicate a dream.2 On the other
hand, those who hold that it was a physical experience quote
the same verse arguing that if it was visionary, then there
was nothing at all incredible about it, besides the fact that
consequently some of the Muslims gave up their faith- , saying
that a caravan takes a month to go to Jerusalem and a month
to return, while Muhammad alleged that he did the return
journey in one night!3 Al-Suhayli then stated his opinion
— c —
following his teacher Abu Bakr ibn al- Arabi who held both
opinions to be genuine, saying that the night journey occurred
twice. The first one was visionary and it took place before the
Prophet's mission; the second one was physical, taking place
after his mission.*
c — ♦ —
According to Ibn al- Arabi, the first isra' was a
preliminary step towards the second and God did it out of
1. Text, vol.3, p.415-
2. Ibid., p.416.
3- Ibid., cf. p.398.
4. Ibid., p.417.
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mercy to the Prophet as human nature is not capable of
enduring such an experience as isra' without preparation.1
Thus the first isra' was merely intended to pave the way for
the second.
After quoting his teacher's opinion, al-Suhayli provided
a long passage supporting it, the substance of which is that
both traditions are sound and the transmitters are authentic,
but they are different in some details and the only way to
reconcile the two versions is to admit that the isra' happened
twice.2 Referring to the traditions al-Suhayli pointed out that
in one version it was reported that the Prophet met Abraham
in the sixth heaven and Moses in the seventh while in the
other version it was vice versa.3 He added that in the first
tradition it was related that the Prophet was brought three
vessels containing milk, wine and water, while in the second
there was no mention of water but there was honey instead.*
Al-SuhaylF seemed to have realized that his arguments were
very weak as these were only minor differences. Therefore he
sought to find proofs from the Qur'an. He quoted the verse,
"Then he approached and came closer, and was at a distance
of but two bow-lengths or (even) nearer so did (God) convey
the inspiration to his servant (conveyed) what he (meant) to
convey" (LI1I-8). He also quoted the verse, "The (Prophet's
mind) and heart in no way falsified that which he saw" (L111—
11). Al-Suhayll considered the last verse as a proof for those
who hold the isra' to be visionary. He said that it lends
support to the tradition on the authority of Anas who said
referring to the Prophet, that he saw what he saw in a state
when his eyes were asleep but his heart was awake.5 He also
1. Text, vol.3, p.4-17; pharh al-Tirmidhi, vol.11, p.295-
2. Ibid., p.418.
3. Ibid, cf■ $afrifr Muslim, Kitab al-Iman, vol.1, p. 102.
4. Ibid.
5. Ibid., p.399. _cf. p.418, gahih al-Bukhari, Kitab al-
Tawfrld, vol.9, pp.449-53*
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quoted the verse, "Do ye dispute with him concerning what he
sees?" (HI 1—12), arguing that the implication of the verb
(sees) vara, being in the present tense is to indicate potential
experience. Thus in the second instance when God said, "For
indeed he saw him at a second descent", the word heart fu' ad
was not used as in the first instance, but it was the word
basar (sight) instead, "His sight never swerved, not did it go
wrong". The word ba$ar, according to al-Suhayli", signified
that it was a physical experience. He added that it is
sufficient proof as it is followed by the verse, "For truly did
he see, of the signs of his Lord, the greatest" (L111—18), as
it cannot be described as "greatest" if it was a vision, since
what you see physically is more powerful than what you see in
a dream.1
The argument of Ibn al-Qayyim, although he did not
mention al-Suhayll by name, was probably intended to be a
refutation of the view of our author.
He first asserted that the reference in the verses of
Surat al-Najm - quoted by al-Suhayll - was to Gabriel, as it
was reported that the Prophet only saw him twice in the form
in which God created him. According to him, once the Prophet
saw him on earth, which was referred to by verses 5-10 of
Surat al-Najm. The second time was referred to by verses 13,
14
This obviously contradicted what was stated by al-
Suhayli, as he considered both occasions to be on the night
journey. Thus he relied on the use of the word fu'ad in the
first instance and bagar • in the second to conclude that the
isra' happened twice.3 Ibn al-Qayyim also ridiculed those who
1. Text, vol.3, p.419» cf. Jawami0, p.68.
2. Zad al-MaCad, vol.2, p.48.
3. Text, vol.3, p.418.
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hold that isra' happened twice simply because it is
inconceivable that on both occasions prayer was prescribed as
fifty and the Prophet kept going to and fro between God and
Moses trying to reduce the number.1
He also pointed out that it should not be understood from
0 0—
the tradition on the authority of A'isha and Mu awiya that
the isra' was a visionary experience. According to him there
is a great difference between that and maintaining that only
the Prophet's spirit was transported, because in a dream one
perceives things without his spirit being involved or leaving
his body. He went on to explain that in the same way the
Prophet's chest was cut open while he was still alive,2 his
spirit was transported and he perceived things which usually
other spirits perceive when they are separate from bodies.
Nevertheless that happened to the Prophet in a supernatural
way while he was still alive, a stage which is far superior to
a mere dream.3
It is worth noting that both al-Suhayli and Ibn al-
Qayyim seemed not to differentiate between the isra', i.e. the
0 —
night journey and the m i raj, i.e. the ascent into heaven,
while the subject is debated by other scholars who hold that
— c —
the isra' and mi raj did not happen on the same night. Some
scholars also hold that the isra' was a physical experience
c — —
while the mi raj was visionary. Al-Suhayli himself quoted this
view as a fourth view on the subject. He also quoted their
argument which was that since the unbelievers found it most
extraordinary to talk about the isra' , while they did not find
0 —
it difficult to believe in the mi raj, this shows that the latter
was visionary so that there was nothing incredible about it.*
1. Zad al-MaCad, vol.2, p.49.
2. Ibid, c f. Text, vol.2, pp. 168-174. c_f. Sahih Muslim, The
book of faith, vol.1, p.103; ^alall, vol.1, pp.350-5^.
3* 2ad al-Macad, vol.2, p.49.
4. Text, vol.3, p.429-
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However, al-Suhayli who was very enthusiastic in his
opinion that the isra' happened twice, paid no attention to the
latter view. He only mentioned it in his exposition of other
opinions on the subject.1 However, this opinion seemed most
likely to be the correct one since all those who narrated the
account of the isra' to Ibn Ishaq did not mention the miC raj
as happening on the same night.
Q Q
In the first version of Abd Allah ibn Mas ud which Ibn
Ishaq preceded by fi ma balaghani Canhu, i.e. from what I
have heard on his authority, the anonymous narrator who
related the account to Ibn Ishaq did not specify the starting
point of the isra', but he specified the finishing point as the
temple of Jerusalem where the Prophet acted as Imam, i.e.
leader of prayer to all the Prophets whom he found assembled
there.2
In the second account on al-Hasan's authority which is
prefaced by a passive verb, fruddithtu, i.e. I was told, it is
much more certain that the Prophet started the isra' from
Mecca and ended in the temple of Jerusalem, where he led the
prayer for all previous Prophets. It was also related that on
the morning of the isra' , the Prophet told the people that he
had been to Jerusalem and back during the night and that this
caused some of the Muslims to give up their faith, although he
was able to describe for them the temple. All these details
Q —
attest that the Prophet made no reference to the mi raj on that
morning. Otherwise people were likely to give up their faith on
the account of the journey to heaven rather than that to
Jerusalem.3




It is worth remarking that Guillaume found it most
surprising that al-Hasan who was in favour of the view of
c — c ~
A'isha and Mu awiya, ended his account quoting the verse,
"We made the vision which We showed thee only for a test to
men" (XIII-60),1 but it will not be surprising if we know that
both parties, i.e. those who hold the isra' to be physical or
those who hold it to be visionary, quote the same verse as a
proof.
The first party use the verse to elucidate their argument
that if it was visionary there was nothing incredible about it
to be a test to men. The second party examining the verse from
the standpoint of language concluded that the word ru' ya was
used only to refer to a dream. Even so, the first party argued
that the word can also be used to refer to physical sight and
they quote as a proof a verse of poetry where the poet was
said to be describing a hunter:
He was excited about the (ru'ya) sight,
his mind was delighted,
his heart was so pleased/
after he had been in great anxiety.2
Pertaining to isra', the most emphatic version is that of
Umm Hani', daughter of Abu Talib who said, "The Apostle went
on no night journey except while he was in my house. He
slept that night in my house. He prayed the final night
prayer, then he slept and we slept. A little before dawn the
Apostle woke us, and when we had prayed the dawn prayer he
said, '0 Umm Hani', 1 prayed with you the last evening
1. Life of Muhammad, introduction, xx.
2. The poet was °Ubayd ibn Husayn known as al-RaCi. Ibn
• »
Sallam al-Jumahi classified him one of the first class
Muslim poets. See Tabaqat Fuhul al-ShuC ara ', pp.434- - 50;
al-Shuara', vol.1, pp. 377-81.
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prayer in this valley as you saw. Then I went to Jerusalem
and prayed there. Then I have just prayed the morning prayer
with you as you see'. He got up to go out and I took hold of
his robe and laid bare his belly as though it were a folded
Egyptian garment. I said, '0 Prophet of God, do not talk to
the people about it for they will call you a liar and insult
you'. He said, 'By God, I certainly will tell them'."1
Al-Bukhari narrated on the authority of Anas ibn Malik
— c —
via Sharik ibn Abd Allah in a chapter entitled "The eyes of
the Prophet used to sleep, but his heart used not to sleep".2
The narrator said the Prophet perceived their presence (the
angels) with his heart, for the eyes of the Prophet were closed
when he was asleep, but his heart was not asleep.3 In another
version on the same authorities, it was made crystal clear that
Q _
the mi raj was a visionary experience. Anas started the
Q
account of the mi raj with the previous phrase, "He saw them
(the angels) his eyes were asleep but his heart was not".* He
ended the account after he related all the details of the
Q —
mi raj saying, "The Prophet then woke while he was in the
Sacred Mosque (at Mecca).5 These various traditions present
c —
problems for scholars who try to combine the mi raj
and the isra'. However, throughout his commentary, al-Suhayli
has adopted a method of reconciling seemingly contradictory
accounts. Whenever he comes across such traditions he provides
a ready solution by saying simply that the incident happened
twice or several times if more than one tradition were in
question. It is worth noting that Ibn al-Qayyim ascribed this
method to what he described as the weak traditionists of the
1. Text, vol.3, p.401.
— c —




5. Ibid., the book of Tawhid, vol.9, pp.449-453.
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Zahirites, who tend to determine the number of incidents
according to the number of versions they find.1 It may well be
said that al-Suhayli was unconsciously influenced by the
Zahirites as it is well known that the Andalusian scholar Ibn
Hazm, d.456, codified the Zahirite doctrine and applied its
methods to all the Qur'anic sciences. Although al-Suhayli did
_ £ _
not differentiate between the isra' and the mi raj, nevertheless
Q _
he seemed to have held that mi raj was a visionary
experience. This is evident in his speculations with regard to
it.
c —
Al-Suhayli's speculations on the mi raj
In the account of the ascent to heaven Ibn Ishaq
reported that the Prophet saw particular Prophets on that
occasion. Our author examined the significance of seeing these
Prophets, i.e. Adam, Abraham , Jesus, Moses, etc. He explained
c —
that the understanding of that comes from the science of ta bir
i.e. interpretation of dreams, which is regarded as one of the
sciences of prophecy. He continues: The learned people in this
science hold that he who sees a Prophet in a dream is likely
to be in a similar situation to the Prophet whom he sees,
whether it be ease or hardship or any other situation recorded
in the Qur'an or the tradition.2 In other words, that the
person who sees a prophet in a dream will experience, or have
experienced, a predicament which is parallel to a similar one
exemplified in the life of the Prophet who is seen.
Al-Suhayli then said: The first to be seen by the
Prophet, was Adam. His situation at the beginning was similar
to that of the Prophet, because Adam too lived in the vicinity
of God until his enemy, Satan, turned him out. In the same
manner the Prophet was turned out of Mecca, the sanctuary of
1. Zad al-MaCad, vol.2, p.49.
2. Text, vol.3, p.450.
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God, by his enemies.1
In the second heaven the Prophet saw Jesus and John
(Yahya). Both were tested by Jews-; Jesus' message was
falsified and he himself was reviled and persecuted, almost to
the point of death, but God intervened and caused him to
ascend to Heaven. As for John, he was killed by the Jews.
Similarly, the Prophet, when he migrated to Medina was also
tested by the Jews, who tormented him, conspired against him,
and were about to drop a rock on him, but God saved him as
he saved Jesus. Later a Jewish woman offered him a leg of
mutton which contained poison which affected him till he died.
In this respect he was similar to John.2 Al-Suhayli continues:
In the third heaven the Prophet met Joseph (Yusuf) who was
reunited with his brothers after they turned him out,
nevertheless he forgave them and said: "No harm will befall ye
today" (XII-92). Likewise the Prophet, on the day of Badr
captured some of his people who had driven him out of Mecca,
q —
including some of his relatives, namely his uncle al- Abbas
and his cousin C Aqil. Some he forgave and from some he
accepted ransom. After his victory over Mecca, he gathered
them together and said: "I say to you what my brother Joseph
said, 'No harm will befall you today'".3
In the fourth heaven, the Prophet met Idris who was the
first to learn how to write. This signified a similar state of
the Prophet, as he reached high esteem and even kings feared
his power when he wrote inviting them to his cause. Abu
Sufyan was present with the Roman emperor when the latter
received the Prophet's letter. On seeing how the emperor was
troubled, Abu Sufyan remarked: "Verily the cause of Ibn Abi
k. _
Kabsha has reached a high esteem; even the king of Banu al-
1. Text, vol.3, p.450.
2. Ibid., p.451•
3. Ibid, cf. p.452.
See p.292 below.
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Asfar fears him".1 The Prophet wrote to all the kings; some
— 4-LI £ —»
like al-Najashi, i.e. Negus, and the king of Uman followed
him, some like Heraclius and al-Muqawqis tried to come to an
agreement with him and presented him with gifts and others
preferred to confront him, but finally God made him victorious
over them. So the similarity between the Prophet and Idris was
the employment of writing, besides reaching high esteem, as
God said concerning Idris, "Verily we have raised him to a
high place" (XIX-57).2
In the fifth heaven the Prophet met Aaron (Harun ), who
was loved by his people. This signifies the eventual love of
Quraysh and all the Arabs for the Prophet after a long period
of enmity; while in the sixth heaven he met Moses, who had
overcome the Jababira and had led Banu Isra'il, after the
destruction of their enemies, back into the city from which
they had been expelled. Similarly the Prophet conquered Mecca
and led his followers into the town from which they had been
expelled. Al-Suhayli went on to say: The meeting with
Abraham " in the seventh heaven was significant for two
Q —
reasons: first, he met him near al-Bayt al-Ma mur, i.e. the
much frequented house to which the angels make the
pilgrimage. This was a reminder that Abraham himself had built
the Ka ba and been the first to call the people to perform
pilgrimage.3 The second significance was that the last thing
the Prophet did was the pilgrimage to the sacred house and
with him were more than seventy thousand Muslims.1*
Furthermore this is the opinion of the exegetes, that the vision
of Abraham signified performing pilgrimage. In saying this al-
1. Text, vol.3, p.451. c f. Ta'rikh, vol.2, p.648.
2. Ibid., p.452.
3. This first appears to be not so much a separate
significance as an explanation of the relationship between
c —
Abraham and al-bayt al-ma mur.
4. Text, vol.3, p.453-
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Suhayli infers that only with regard to the seventh heaven is
there agreement between himself and the exegetes, and that the
others are the result of his own speculation. Thus he
concluded: Although our aim was not to take upon ourselves
the task of explaining anything without authority from the
predecessors (sakf), this aim has been contradicted by the
fact that we are obliged to think and meditate on the wisdom
of God and to consider His signs.1 To support this view al-
Suhayli quoted the verse: "Verily in that are signs for those
who reflect" (XX„X-21). He added, it was also reported that an
hour's meditation is better than a whole year's worship.
However, speculation is permissible only on condition that one
takes due consideration of the Qur' an and traditions as well
as the usage of Arabic language. Otherwise any opinion
concerning the Qur'an or the tradition would be without
knowledge or foundation.2
Although when speaking with regard to the isra', i.e.
night journey, al-Suhayli endeavoured to prove that isra'
happened twice - once as a vision, and a second time
c
physically - he seemed to have held that the mi raj (ascent to
heaven), was a nocturnal vision. This is evident in his above
attempt to interpret it as such. However, he seemed to have
exerted a lot of his energies in interpolating his own
hypothetical assumptions. However, al-Ghazali in his Ihya'
devoted a chapter to the necessity of meditation and reflection,
al-Suhayli was probably influenced by him. Moreover it is the
Sufis and al-Ghazali / who attached great importance to dreams
and their interpretation. Al-Suhayli extended the information
to deal with al-bayt al-maC mur,3 (LI 1—4-) - It is reported in the
Sir a that every day seventy thousand angels went in, not to
come back until the Day of Resurrection. Our author quoted
1. Ibid, cf. (XII1-3XXXX-21 ,)(lXL-42, )( XLV-13-)
2. Text, vol.3, p.4-53.
3. See above.
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from other sources.1 Al-bayt al-ma c mur is in the seventh
c
heaven, which is called Ariba', whilst the bayt is called al-
purah. It was said that every day seventy thousand chiefs
enter it, every chief in command of seventy thousand angels.
Abu Hurayra reported that the Prophet said: In the seventh
c —
heaven there is a house called al-ma mur perpendicularly in
line with Mecca. There is also a river called al-Hayawan.
Gabriel enters it every day, when he comes out he shakes off
the drops from which God creates seventy thousand angels and
c
orders them to go and pray in al-bayt al-ma mur. When they
finish their prayer they depart never to return. One of them
would be put in charge and they would stand in a certain
place in heaven, praising God until the Day of Resurrection.2
This tradition quoted above by al-Suhayli was preserved
by Ibn Abi Hatim, but was rejected by some scholars as
inauthentic. Ibn Kathir described it as very obscure (gharib
Q
-jiddan), and concerning al-bayt al-ma mur, he said: It is a
temple which numerous heavenly beings frequently visit for the
adoration of their Creator. It is said to have been the
C 3
spiritual prototype of the Ka ba in Mecca". Abd Allah Yusuf
Ali said: "The much frequented Fane (or house) is usually
C j
understood to mean the Ka ba", whilst Guillaume suggested it
could be a reference to paradise.5 However, the account of the
ascent to heaven cannot allow this as, after mentioning al-bayt
c —
al-ma mur, the Prophet said: Then he (i.e. the angel) took me
into paradise.8 The more suitable explanation seems to be that
of the former, who added: It may be taken generally to mean
1. Cf_. Tafsir al-Tabari, vol.27, pp. 16-17; Ibn Kathir, vol.4,
p.240.
2. Text, vol.3, p.454.
3. Tafsir Ibn Kathir, vol.4, p.240.
4. Commentary on the Qur' an (LII-4).
5- Life of Muhammad, p. 186.
6. Text, vol.3, p.444.
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any temple or house of worship dedicated to the true God. He
has also taken it figuratively to mean the heart of man. He
said: The fane is much frequented as there is a universal
desire in the heart of man to worship God, and his sacred
Temples draw Large Crowds of devotees.1 However it is the
opinion of al-Ghazali that al-bayt al-maC mur is the spiritual
C 2
prototype of the Ka ba in Mecca.
ic-te'k'fc-k-k'k'k'ki?
Also pertaining to Surat al-Najm is the account of the
so-called Satanic verses. In the Sira Ibn Hisham made no
reference to the cause of the return of the Prophet's
Companions from Abyssinia.3 Ibn Ishaq has, in fact, provided
the account as two other scholars have preserved it on his
authority; al-Tabarl via Salama ibn al-Fadllf and Yunus
directly from Ibn Ishaq though his account is much more
abridged than that of al-Tabari.5 Perhaps Ibn Hisham omitted
this account in fulfilment of his principles as the account was
regarded as unreliable by many scholars.
Al-Suhayli, who normally had the habit of providing long
detailed accounts, was unusually brief on the subject. Though
0
_
he did not follow the example of Ibn Hisham by omitting the
whole story altogether. Indicating his sources as Musa ibn
c —
Uqba and Ibn Ishaq - not via al-Bakka'i's version - he
reported that the Muslims in Abyssinia heard that the Meccans
had accepted Islam, but later on they learned that the report
was false.6 He goes on to explain the reason for that saying:
1. Sura L1I-4.
2. Cf. Ihya' , vol.1, p.352.
3. Text, vol.3, p.330.
4. Tafsir, vol.17, p.187. _£f. Ta' rlkh, vol.2, pp.337-
340.
5- Yunus, p.157, pas.219.
6. Text, vol.3, p.344. _cf. p.330.
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It was because when the Prophet recited the Surat al-Najm,
Satan put upon his tongue when al-Lat and al-cUzza, the
unbelievers' idols, were mentioned, "These are the exalted
gharaniq whose intercession is to be hoped for". When the
unbelievers heard that, they were delighted and greatly
pleased at the way in which the Prophet spoke of their gods.
The Prophet prostrated himself when he reached the end of the
StTra, the Muslims and the polytheists prostrated themselves
too.1 Then it was revealed to the Prophet, "But God will annul
what Satan has suggested" (XXII-52). Thus the Muslims in
Abyssinia heard that Quraysh had become Muslims.2 He added
that theologians refute this account by arguments - which he
did not specify3 - but those who hold it to be sound speculated
that it was Satan who actually said the words and not the
Prophet.* Al-Suhayli commented: This is acceptable if only they
had not said in the same account that Gabriel came to the
Prophet and told him that he had recited something that was
not revealed to him.s He then concluded the different opinions
saying: Other scholars hold that the Prophet said these words
from himself and he meant the angels whose intercession is to
be hoped5 for. In another version it was reported that the
Prophet said it repeating what the polytheists say about their
gods by way of exposing the absurdity of their claim. Our
author then expressed his own opinions saying that the whole
tradition seems not to be sound to him.7
1. Text, vol.3, PP«3^»33°- ' °f• al-Tabari, Tafsir, vol.
17, pp.187-188; Ta'rikh, vol.2, pp.337-340.
2. Text, vol.3, p.34-4-.
3. Ibid, for a thorough discussion on these arguments, cf.
Sharh al-Shifa', vol.4, pp.83-103; al-Razi, vol.6, pp.Ib7-
171.
4. Ibid, cf. al-Firaq, p.210.
5. Cf. Tafsir al-Tabari, vol.17, pp. 187-188.
6. Cf. Sharh al-Shifa', vol.4, p. 101, al-RazT, vol.6, p. 171.
7. Text, vol.3, p.343.
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When it comes to the discussion of the problem, it is
clear that al-Suhayli has in mind al-Tabari's version. This is
evident from the different accounts he alluded to.1 In rejecting
this account, al-Suhayli was preceded by many others. For
instance, al-Qadi '"Tyad, devoted some pages to the refutation
of the story in his book al-Shifa'. Reviewing all the various
reports connected with the so-called Satanic verses, he drew
the conclusion that the tradition on the subject cannot stand
external and internal criticism as it lacks conformity to the
requirements of a true narration. Thus all the authentic
badith collections, namely the six gahihs did not record it.2
Al-Qadi also rejected the story because it contradicted the idea
of the Prophet being infallible. He regarded this account as
invented and foisted upon heedless traditionists so as to
confuse the weak Muslims.3
Although al-Qadi CIyad was an Andalusian scholar and
considerably older than al-Suhayli (476-544), even so, our
author made no reference to him. Probably he avoided quoting
a man who remained faithful to'!"cAlmoravids, as it is well
known that al-Qadi ^yad did not pay homage to 1Ue Almohads.
It could hardly be suggested that al-Suhayli did not see al-
Qadi's well known book al-Shifa', * *s many traditions
concerning miracles of the Prophet were recorded in the same
way by the two scholars.5
1. Cf. Tafsir, vol.17, pp.187-188, Ta' rikh, vol.2, pp.337-340.
2. Sharh al-Shifa', vol.4, pp.83-103. Although al-Bukhari
recorded the prostration of the polytheists, he did not
refer to the so-called Satanic verses, cf. §ahih, vol.6,
pp.363-364.
3. j,bid.
4. Cf. p. 208 above.
5. See for instance: Sharh al-Shifa', vol.3, p.86/ Text, vol.
5, p.2485 Sharh al-Shifa', vol.3, p.78/Text, vol.7, p.526;
Sharh al-Shifa', vol.3, p.ll9/Text, vol.7, p.428.
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In a recent study, another scholar has discussed the
problem of the Satanic verses.1 He added a new factor to the
arguments of al-Qadi C Iyad. As he endeavours to show that the
story must be fabricated because of the dates involved. Thus
he shows that the date of the alleged Satanic verses must be
prior to the return of some emigrants from Abyssinia (i.e. the
5th year of the Prophet's mission ), whereas the
date of the admonition of the Prophet (XVI1-73-75) was the 10th
year of the Prophetic call and the abrogation (XXII-52) was in
the first year of the hijra, i.e. about 8 to 9 years after the
incident. Thus if the dating is correct the story is hardly
likely to be true.3 In addition, according to Richard Bell the
dates of the revelation of the verses involved are in conformity
with what that scholar has said.* This probably substantiates
the validity of his argument.
ic'fe'klc'fc'if'kicJe'kic
Concerning Surat CAbasa (LXXX), and with reference to the
first verse, "He frowned and turned his back when the blind •
man came to him" (LXXX-1), al-Suhayli pointed out that there
is nothing slanderous in referring to somebody by a peculiarity
1. "The 'Satanic' verses and the orientalists", an article by
M.M. Ahsan.
2. Ibid., cf. Tabaqat, vol.1, p.206.
3. See Hamdard Islamicus, vol.5, n.l, pp.27-36.
4. Richard Bell has classified verses 19, 20 from Surat al-
Najm as belonging to a fairly late Meccan period.
Though he made a footnote to the effect that these
two verses were followed by the 'Satanic verses'
which reconciled the Meccans and led to the return
of some of those who had emigrated to Abyssinia.
The Qur'an, vol.2, p.541. cf. vol.1, p.322.
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in his physical appearance like blindness or lameness, except
if intended to cause offence. In such a case it would be a sin
and a deed of those who are ignorant as God says, "Makest
thou a laughing-stock of us?" He said: "God save me from
being an ignorant person" (11-67).1 He continues, there is a
subtle allusion in drawing attention to the cause of the
reproach. This is signified by the mentioning of the man's
approaching associated with his blindness, which expresses the
undergoing of hardship, and whoever undergoes hardship to
come to you, you should pay attention to him, not turn away.2
Thus if the Prophet was reproached for that, even though the
blind man was not a believer at the time, others are more
deserving of reproach in similar circumstances. Al-Suhayli then
quoted as a proof the verse, "How could you tell? He might
have been seeking to purify himself", saying: If he was a
believer the Prophet was not likely to have turned away from
him. And if he had, the reproach might have been more severe.
Moreover, he was not likely to be referred to in the Qur'an by
his blindness rather than his faith, had he been a Muslim.3
However, he was likely to have embraced Islam after the
revelation of this verse. This can also be proved by his
addressing the Prophet saying: 0 Muhammad, instead of, 0
Apostle of God. The surface meaning of the phrase indicates
Q
that the ' Ha' ' in the word (la allahu), i.e. he might,
referring to the blind man and not to the unbeliever. Its the
c
latter had not yet been mentioned, and the word la alia
signifies waiting and hoping. Had his faith preceded the
revelation of the verse, he would have been a step beyond
merely waiting and hoping for purification.1' However, al-
Suhayli has no data to support his view that, had the blind
man been a believer, the reproach would have been harsher.





Similar is his inference that there is no harm in calling
people by their disability, <jLs the disability was mentioned in
this instance particularly to emphasise the cause of the
censure. Hence, even if the man was a believer at the time,
the mentioning of his disability was still relevant. As the
contrast was between a helpless man who undertook the task of
coming to the Prophet, seeking to know about Islam, and a
powerful man who was not in the least interested. Furthermore,
the Prophet's approach to these two men; the blind man was
trying to catch the attention of the Prophet whilst the Prophet
was trying to catch the attention of the powerful man. The
issue here is not merely how an individual or a class of
people should be treated, although that was the significance
of the Qur'anic comment on the incident itself, taken in
isolation. The core of the matter is that people should learn
how to derive their values from the divine being. Thus man's
sound position should always be disregarded when judging
spiritual worth. The basic standard that man is commanded to
adopt is, "The noblest of you in God's sight is he who fears
him most" (XLIX-13).1
It could also be said that on a deeper level the Prophet
was dealing with two blind men, the one physically, the other
spiritually blind. In this case God may be rebuking the
Prophet for his treatment of the physically blind man whilst
failing to perceive the "spiritual" blindness of the other.
J- J- J# J.
Ibn Ishaq related that whenever the Prophet was
c • —
mentioned, Al- As ibn Wa'il al-Sahmi used to say> "Let him
alone for he is a man with no offspring. If he were to die,
his memory would perish and you would have rest from him".
In reference to that God revealed Surat al-Kawthar (CVIII) "We
1. Cf. %ilal, vol.30, p.41.
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have given you the abundance".1 Al-Suhayli provided different
views saying: It was also reported that: The man who said
that of the Prophet was Abu Jahl, and according to yet another
c c —
version, Ka b ibn al-Ashraf, if it had been Ka b the sura
would have been revealed in Medina. Yunus (ibn Bukayr)
narrated that al-Qasim, the Prophet's son, died at the age
Q
when he could ride a mount, and on that occasion al- As said:
Now Muhammad is cut off from his offspring.2 Therefore this
sura was revealed "We have given you the abundance" as
compensation for your loss of al-Qasim , "He who hates you is
the one cut off" (CVIII-3). The Arabic words of this last verse
are inna shani'aka huwa al-abtar - al-Suhayli speculated
that: The word huwa was used here to emphasise the meaning
and serve the purpose of particularising. He gives examples for
such usage from the Qur'an as well as his own paradigm.3 In
connection with the Qur'an he quotes God's saying "And it is
He who makes rich and poor" (L111—4-8). Since some people
think that wealth can be gained by ways other than from God,
so in the verse it is He and not anyone else - likewise his
saying "And it is He who created life and death" (LIII-44). As
al-Nimrod (II—258) ** for instance alleged that he was capable
of causing to die and causing to live. Thus God emphasised
that it is God only, no one else can do that. In the same
manner is the verse, "And it is He who is Lord of ShiC ra"
1. Text, vol.3, p. .cf- al-Tabari, vol.30, p.320.
2. Text, vol.3, p.402. cf_. Yunus, p.229.
3. Text, vol.3, pp.402-403.
4. The reference in verse 258 or S urat al-Baqara is
c —
believed to be to Nimrod or Nimrodh ibn Kan an,
ruler of Babylonia who disputed with Abraham. He was
also referred to in verse (XXI-68) involving the fire
incident. _cf. al-Razi, vol.2, p.317. See also footnote
1565 Commentary, Yusuf fAli.
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(LII1-49) since they used to worship deities besides God. It
was revealed that it is God who is Lord of them all, including
al- Shi ra, i.e. Sirius, which they held in high esteem and
worshipped as a divinity. But when the creation of mankind
(2 —
and the destruction of Ad was mentioned, the word huwa was
not used as no one else claimed the creation of mankind or the
C—
destruction of Ad. Thus the meaning of "He who hates you is
the one who is cut off" the emphasis is upon:the information that it
is him who is the one cut off and not you".1
q —
After assessing that the one who was cut off was al- As
and not the Prophet, al-Suhayli speculated as to how the
former could be described thus whilst he had sons, and how
the Prophet, who was described in the Qur'an as "Muhammad
was not the father of any of your menfolk" (XXXI11-40) be
described as not. The answer, he said, was that, although al-
c —
As had sons, they all became followers of Muhammad, and
c —
consequently al- As could not inherit from them, nor they from
him. in this sense he was cut off. To promote this view al-
Suhayli adopted a reading different from that in the Mushaf
Q
saying: Ubay ibn Ka b recited "And he is a father for tnem"
in reference to the Prophet after the verse "And his wives their
(2
mothers" (XXXII1-6). He went on to say al- As' sons and all
the believers became followers ' of the Prophet in this world and
on the Day of Hereafter they will also follow him to the sacred
waters of Paradise (hawd). Al-Suhayli's opinion on the meaning
of the abundance,2 al-kawthar, could be summed up thus: Al-
kawthar signifies the knowledge nourishing the souls of the
multitude of the followers in this world; whilst in the world to
come it refers to the multitude of the followers who drink from
al-hawd which will grant them eternal life.
Al-Tabari preserved several accounts relating that al-
1. Text, vol.3, p.404-
2. Ibid., pp.404, 405.
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kavthar is a river in Paradise granted to the Prophet1 but
Ibn Abbas contends that the river is but one part of the
abundance which God has furnished for the Prophet.2
Apparently al-Suhayli has attempted to combine both
explanations.
Al-Suhayli also explained sura (CIX) al-Kafirun. He said:
the Prophet was told to say to the unbelievers "1 do not
worship what you worship", that is in the present, for the
future, "I shall never worship what you worship", likewise
"nor do you worship what 1 worship". But it could be asked
why he said to them "Nor will you worship what I worship",
when, . having decided to worship his Lord, they said to him
"come let us worship your Lord and you worship ours".3 There
are two answers to that: first that he knew they were not
going to worship Him, and for that reason he informed them of
what he knew; secondly that even if they had worshipped Him
in the way which they had described, it would not have been
true worship, since one does not call someone a worshipper of
Gpd, who worships Him one year and other things the next. *
Al-Suhayli continues: it could also be asked why he said:
"what' I worship" instead of "whom I worship" as the Arabic
particle ma is applied only to inanimate objects. He then
answered this question saying: The particle ma (what) can be
applied to an animate being too - provided that there is an
appropriate context. The context is present here due to the
ambiguity and exaggeration in exaltation and glorification in
this instance, since God is sublime and His very essence is
1. Tafsir, vol.30, pp.320-330.
2. Ibid.
3. Text, vol.3, p.322. cf. al-Tabari, vol.30, p.330.
4. Text, vol.3, p.322.
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infinite and beyond comprehension, it is necessary to say "He
is what He is", Huwa ma huwa .1 Indeed as the Arabs used
to say: Praise be to that which (ma) the thunder praises, and
similarly God's saying: "By the firmament and that which (ma)
constructed it" (XCI-5). The ma is used here because it is the
creation of heavens and earth that necessitate the exaltation
of God, not whether God is inanimate or not. Thus ma is used
to explain the amazement at the greatness of Him Who
accomplished such a- wonderful creation whatever He is. Another
verse where ma is used is "What prevented thee from
prostrating thyself before that which (ma) I have created with
my own hands" (XXXVIII-75) • Because it was the command of
God that necessitated the prostration, regardless of the object's
being animate or inanimate. Thus in compliance God's
command the prostration was due to that creature whatever it
was. So the prostration has no significance of exaltation.2
Returning to the original subject al-Suhayli said: The ma
was used in its proper usage in the verse, "I do not worship
what you worship" as they were worshipping idols. Whilst in
the other verse, "And you do not worship what I worship", the
use of ma was necessitated by the ambiguity of the entity
worshipped and its being above conception.3
Al-Suhayli then drew attention to another anecdote which
he described as marvellous and worth mentioning, that was the
use of the past tense in the verse, "And I will not worship
what you worshipped" (CIX-4) whilst in both verses 3 and 5,
the present tense was used in reference to the Prophet "Nor
will ye worship that which I worship" (CIX-3, 5). He explained
this saying: Although ma is khabariyya, i.e. predicative,
on the account of its ambiguity it gives the meaning of




"condition", shart. Thus in the above quoted verse, i.e. CIX-
4, the implied meaning of the speech will be: Whatever you
worship I will never worship. From the standpoint of Arabic
language, condition transfers the future tense to past tense
literally. That explains why the verb following the ma is in
the past tense as a condition cannot be in the present tense.
Hence there is no condition in the second verse, "I do not
worship what ye worship". Similarly there is no implied
condition in verses 3 and 5, because the Prophet was not
likely to transfer from the worship of God as he was
infallible.1 As for the nonbelievers, that was likely to happen
because they were in the hands of Satan, who would lead them
according to their desires. For that reason it was possible for
them to worship one thing today and tomorrow another;
nevertheless whatever they worshipped the Prophet would not
worship. Our author then quoted another verse to illustrate
his argument, that is God's saying "How can we talk to one
who is an infant in the cradle" (XIX-29). Referring to the
grammarians al-Suhayli said: They were confused about the
inflection of this verse, but al-Zajjaj understood it and
explained it by saying: that man (who) implies condition and
that is why it is followed by the past tense kana (was). Thus
the meaning of it is: How can we address whoever is still an
infant? The question here was not associated with him2
particularly but rather it was a general question, in which he
was of course included. Thus the speech is more succinct.3
Q
In his explanation of these three suras; Abasa, al-
Kawthar and al-Kafirun, it is evident tnat al-Suhayli has
introduced his own method of exegesis, depending entirely on
1. Text, vol.3, p.324.
2. Ibid., p.326. cf. Bada'iC al-Fawa'id, vol.1, pp.133-
136; Icrab, vol.1, p.338.
3. The reference is to Jesus, see sura XIX-29. cf. Text,
vol.3, p.326.
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his vast knowledge of the language.
**********
In the account concerning the coming of the deputations
to the Prophet in the year 9 after the conquest of Mecca,
Ibn Ishaq reported that Surat al-Nasr (i.e. CX) was revealed
on that occasion. He then explained it saying that the command
was to the Prophet to praise God for His having made his
religion victorious, and ask His pardon, for He is most
forgiving.1
Al-Suhayli criticised this explanation and rejected it on
Q —
ground that Ibn Abbas explained it in a different way,
Q
moreover his explanation was approved of by Umar. Our
c —
author produced the opinion of Ibn Abbas who said: The third
verse of the sura "Celebrate the Praises of thy Lord, and pray
for His forgiveness for He is oft-returning", was an indication
of the termination of the Prophet's life.2 Through it he was
informed of the nearness of his death. Al-Suhayli commented
that although there is a surface meaning for this sura, the
q _
opinion of Ibn Abbas could be supported by the fact that the
Prophet was not commanded to give thanks when the help of
God comes and victory - as Ibn Ishaq interpreted it. Instead
God commanded the Prophet to celebrate the P.raises of the Lord
and pray for His forgiveness. He pointed out that those who
did not examine the verse carefully think that verse 3 is the
conditional clause. According to him, the conditional clause in
this sura is omitted and this is one of the features of the
Qur' an which occurred frequently. He paraphrased the sura
thus, "When the help of God comes and the victory, your
mission is accomplished, death is approached, and the meeting
1. Text, vol.7, p.357- cf. al-Tabari, vol.30, p.332.
2. Ibid, cf. al-Tabari, op. cit., p.333.
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with your Lord is become nearer. So celebrate the praises of
your Lord and pray for His forgiveness. For He is oft
returning".1
However, according to Qur'an exegetes both explanations
are acceptable. But al-Suhayli, in his support for the latter
explanation and his implied rejection of the former, was
probably influenced by al-Ghazalf's theory on the Qur'an,
as he minimizes the importance of those exegetes who confine
themselves to the outward meaning of the Qur'anic verses and
exalts those exegetes who try to disclose the deep and hidden
meanings of it.2
With regard to the ill treatment the Prophet received from
his people, Ibn Ishaq mentioned Abu Lahab, the Prophet's
uncle, who said: "Muhammad promises me things which I do not
see. He alleges that they will happen after my death. What
has he put in my hands after that? Then he blew on his hands
and said, "May you perish. I see nothing in you of these
things of which Muhammad speaks". So God revealed concerning
him the words, "May the hands of Abu Lahab perish; doomed
is he" (Sura CXI).3
Al-Suhayli commented: That was likely to be the reason
for the revelation of this sura for the mentioning of the hand."
As for the mentioning of "doomed is he", our author quoted a
tradition from al-Bukhari's Sahih on the authority of Ibn
Q —
Abbas, he related that when the verse, "And warn your kith
1. Text, vol.7, pp.381, 382. of. al-Bukhari, vol.6, pp. 465-
466.
2. Cf. Jawahir al-Qur'an, pp. 19-20.
3. Text, vol.3, p.283-
4. Ibid., p.297.
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and kin" (XXVI-214-) was revealed the Prophet went out to al-
Safa, climbed it and summoned the people of Quraysh. When
they came to him, he addressed them and said, "Were I to
tell you that countrymen are proceeding up the side of this
mountain would you believe me?" "Yes", they replied "We have
never known you to lie."1 "So listen to me", he went on. "I am
warning you of gruesome torment (from God)". Abu Lahab was
there and snapped at him, "Damn you! Have you gathered us
for this?" Then this sura (i.e. CXI) was revealed. The Arabic
words of the verse above quoted are tabbat yada Abi Lahabin
wa tabb. Al-Suhayli, making every endeavour to assess that
this verse is khabar, provided a different reading; tabbat
yada Abi Lahabin wa qad tabb, i.e. "and he was already
doomed". He attributed this way of reading to Mujahid and al-
ACmash,2 and suggested, though with words of caution, that
c —
this reading might have been taken from Ibn Mas ud because
Q —
in the reading of Ibn Mas ud there were many words which
helped in the interpretation. Mujahid was reported to have
said: "Had I been acquainted with the reading of Ibn
c — c —
Mas ud before I asked Ibn Abbas 1 would not have needed to
ask him most of what I asked".3 In confirmation of what
Mujahid had said, al-Suhayli added: In the same manner was
the word "qad" which was added to this verse (i.e. CXI-1). It
explained that the verse is a khabar from God and not a
curse, du a' like in another of God's sayings, "God's curse
be on them: how deluded are they away from the truth" (IX-
30), which means: "They deserve to be cursed". So the verse
in question is not of the same kind; rather it is a khabar,
1. Text, vol.3, p.297- °f. al-Bukhari, vol.6, p.467.
2. Text, vol.3, p.297* Al-Tabari attributed this way
Q —
of reading to an anonymous Abd Allah. Probably that
was the cause of al-Suhayli's caution. cf. Tafsir,
vol.30, p.336 .
3. Text, vol.3, p.297.
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i.e. divinely inspired information that Abu Lahab had lost
everything, his wealth and his family.1 Al-Suhayli in his
endeavour to prove his views seems not to be the least
hesitant in adopting a reading of a verse different form that
in the Mu$fraf.
Pertaining to the verse in question, the Arabic word
tabb, i.e. perish, is used twice in two different senses. It is
used first as an appeal, while in the second occurrence it
implies the granting of the appeal and its fulfilment by
information from God that Abu Lahab was already doomed.
According to Qur'an commentators that was the exact meaning
without the addition of the word "qad".2
Al-Suhayli's views on naskh
Q —
With regard to the account of Bi'r Ma una, it is reported
in the Sira that Abu Bara' CAmir ibn Malik asked the Prophet
to provide him with some of his Companions so as to call the
People of Najd to the cause of Islam.3 The Prophet provided
him with forty men." When they were at a well called Mac una
some of the Arab tribes attacked them and they were slain.
Al-Suhayli reported that a Qur'an was revealed concerning
them but later was cancelled. It was: "Inform our people on
1. Text, vol.3, p.298.
2. Cf. al-Tabari, op. cit.
3- According to al-Bukhari the reason was different;
c c —
the Arab tribes of Ri 1, Dhakwan, Usayya and Banu
Lihyan asked the Prophet to provide them with some
men to support them against their enemy. See Sahih,
Kitab al-Maghazi, vol.5» P.287.
U. Their number is seventy according to al-Bukhari
and Muslim. Al-Suhayli supported them. Text, vol.6,
p.201; Sahih al-Bukhari, vol.5, pp.286,288.
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our behalf that we have met our Lord. He has been well
pleased with us, and has made us pleased". He made a
comment to the effect that this speech has nothing of the
miraculous style of the Qur'an. Thus it could be said that it
was not revealed in that way but in the same miraculous
style. However, Anas is reported in al-Bukhari's Sahih as
declaring: "There was revealed concerning those slain at Bi'r
c — —
Ma una a Qur'anic verse which we recited until it was
withdrawn".1 He then quoted the verse above cited by al-
Suhayli. Attention should be drawn to the fact that this so-
called verse appears in a slightly different form as a saying
of the Prophet in Bukhari's Sahih, narrated by cUrwa: When
the news of the Muslims who had been killed reached the
Prophet. He announced the news of their death saying, "Your
Q
Companions (of Bi'r Ma una) have been killed, and they have
asked their Lord saying: '0 our Lord! inform our brothers
about us that we are pleased with you and you (are pleased)
with us'".2
It is noteworthy that in his chapter on naskh, Dr. J. Burton
quoted the tradition and the verse above mentioned, though he
Q —
classified the verse concerning Bi'r Ma una under the
subheading of naskh al-hukm wa al-tilawa, i.e. the
suppression of both the ruling and the wording, and argued
that this type of naskh is "omission". He suggested that the
Muslims eschewed use of this word. Perhaps because omission
might suggest either negligence or inadvertence.3 Our author
does not subscribe to this view. As according to him the
substance of this verse is a khabar, i.e. divinely inspired
information. And this type of khabar is not subject to naskh *
1. See Sahih al-Bukhari, Kitab al-Maghazi, vol.5? pp.288-89.
2. Ibid. vol.5» p.291.
3. The Collection of the Qur'an, pp.4-7-48.
k. Gf. p.99 above.
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Thus the information conveyed in the verse was not abrogated;
rather it should be regarded as valid. So what was abrogated
is the rule applied generally to the Qur'an, that it is to be
recited in prayers, touched only by the pure, written in the
Mushaf and learnt as a fard kifaya, i.e. duty that has to be
done on behalf of the community. Hence all the verses which
are not subject to these rules, should be regarded as
abrogated, even so they were preserved in books of traditions.
If there is a rule which is involved in such verses it should
remain valid, as well as a khabar which should also remain
valid. However, the Muc tazila denied the validity of the rule.1
Also instanced by al-Suhayli is another cancelled verse:
"Were Ibn Adam to possess two valleys of gold he would ask
for a third valley, only dust will fill the maw of Ibn Adam;
but God relents to him who repents".2 He referred to the
variations of reading this verse as it was preserved in books
of tradition. It was also recorded: "Never satisfy Man's eye
and Man's mouth..."; and instead of 'two valleys of gold", it
was recorded as 'valley of r property'-3 Al-Suhayli uses this
1. It is the Khawarij who pressed for the exclusive
acknowledgement of the penalty of fornication that is
mentioned in the Qur'an "the flogging", and they would
have none of the fiqh' s stoning penalty, on the
grounds that it nowhere appears in the text of the
— Q
Qur'an. I found no reference to the Mu tazila in
this connection. Al-Firaq, pp.314-, 337; cf. al-RazT, vol.6,
p.215; Text, vol.6, p.207.
2. Text, vol.6, p.207.
3. This verse was also recorded in a slightly different
way; "Were Ibn Adam to ask for a valley of property
and he received it, he would ask for a second,
and if he received that, he would demand a third
one. Only dust will fill the maw of Ibn Adam..." See
al-Itqan, vol.3, P-73*
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verse to emphasise the khabar argument, saying that, likewise
the other verse, the central information in this verse was not
abrogated, but only the recitation was. Indicating his source
as the book of Tafsir of Ibn Sallam, al-Suhayll located this
verse in Surat Yunus following the verse: "As if it had not
flourished only the day before: Thus do we explain the signs
in detail for those who reflect" (XVI-24).1 However the rhyme
is different.
With regard to the verse which was abrogated as a
recitation while the rule remained valid, our author brought
forward the verse of stoning: "The Shaykh and the Shaykha,
when they fornicate, stone them al-batta outright, as an
exemplary punishment from God, and do not detest your
fathers., verily that is infidelity".2 He then commented: The
rule involved in this verse could have been abrogated too when
the verse was cancelled as a recitation. And it was also
possible that the recitation could have remained although the
rule had been abolished.3 Al-Suhayli, who appears to have
been well aware of the Mu tazila's views in this connection
Q
may well have been acquainted with the Ash ariyya's response
to their arguments too. He seems to have adopted it, as al-
Ghazali pointed out that it is quite feasible that a ruling be
1. Text, vol.6, p.208. c_f. Sahih Muslim, vol.2, p.5011
2. Malik's version of this verse stops at "stone them
outright". See al-Muwatta', Kitab al-Kudud, p.391* Al-
Bukhari did not quote the beginning. He started
from "Do not detest your fathers". He cited the same
account on Umar's authority which was preserved
by Ibn Ishaq. See Sahih, vol.8, p.5^0. Muslim, who
quoted the same tradition did not cite the verse.
See Sahih, Kitab al-Hudud.
3. Text, vol.6, p. 208.
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revealed in the Qur'an, yet the wording subsequently be
annulled, leaving the ruling alone valid and vice versa. He
reported this to have been the case in the instance of the
stoning verse, and other verses such as 11-240 and 11—184- -1
Ibn Qutayba, who was of the same opinion, asserted that if it
is possible to abandon the ruling yet retain the wording in the
Mu$haf, it is equally possible to abandon the wording, yet
retain the ruling in fiqh.2 However, our author, who
subscribes to this view, introduced his own neat system
whereby he used the khabar argument to justify the rule
argument. Unfortunately this system seems to raise more
difficulties than it solves, because it brings into question the
integrity of the Qur'anic text itself.
In the Sira text Ibn Ishaq quoted CUmar ibn al-Khattab,
when addressing the people in Medina, as saying: I am about
to say to you today something which God has willed that I
should say and I do not know whether perhaps it is my last
utterance. He who understands and heeds it, let him take it
with him wherever he goes; and as for him who fears that he
will not heed it, may he not deny that I said it. God sent
Muhammad and sent down the scripture to him. Part of what he
sent down was the verse on stoning, we read it, we were
taught it, and we heed i it. The Apostle stoned (adulterers)
and we stoned them after him. I fear that in time to come men
will say that they find no mention of stoning in God's book
and thereby go astray by neglecting an ordinance which God
has sent down. Verily^ in the book of God is a penalty laid on
married men and women who commit adultery, if proof stands
1. Al-Mustasfa, vol.1, pp.123, 124.
2. Kitab ta'wil Mukhtalif al-Hadi'th, pp.310-315- £f- The
Collection of the Qur'an, p.96.
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or pregnancy is clear1 or confession is made. Then we read in
what we read from the book of God: "Do not desire to have
ancestors other than your own for it is infidelity so to do".2
The fact that the citation has nothing to do with adultery?"
nevertheless Ibn Ishaq left it without comment, makes A.
Guillaume suggest that it shows that the verse, of which it is
the beginning, was well known in Ibn Ishaq's time.3 However
according to most scholars, including our author, that was the
end of the verse. ^ They also hold that the verse is one of
those that was afterwards abrogated, while others hold that it
was accidentally lost. But al-Zamakhshari denied this.5
1. Opinions differ whether pregnancy alone is sufficient
to inflict upon an unmarried woman the punishment
of stoning. According to Umar it is a sufficient
proofs Malik also held this view. The majority of
the jurists do not subscribe to this opinion and
assert that mere pregnancy without witnesses or
confession on the woman's part cannot establish
her offence beyond any shadow of doubt. As the
Prophet said: Ward off the punishments as far as you
find it possible to ward them off.
2. Text, vol.7, p.553. cf_. Ikhtilaf al-Hadith,margin of al-
Umm, vol.7, p. 251; al-Tabari, Ta' rikh, vol.3, p. 204. Sahlh
al-Bukhari under the subheading of rajm of a married
lady who has become pregnant through illegal sexual
intercourse ,vol.8, pp.537-^+0.
3. Life of Mufoammad, p.685.
4. Sura 33 "was suggested for the location of this verse.
Guillaume refused this saying that the rhyme forbids
it. Ibid.
5. Al-Kashshaf, vol.3, p.518.
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Alfred Guilluame found the stoning verse a most
problematic question. He said: There is a real problem which
can hardly be satisfactorily solved: on the one hand, the
Qur'an teaches that adulterers must be scourged; on the other
hand, this exceeding early tradition - much older than the
later canonical collections of Hadith - that they must be stoned
is evidently the authority which lies behind the penalty
prescribed by Muslim lawbooks to this day. Following the
opinion of "Noldeke, he concluded that; since the words
Shaykha and albatta occur nowhere in the Qur'an and since the
first part of the verse appears in a slightly different form as
a saying of Muhammad in Muslim's Sahib (Irnan 27),1 the
probability is that it never formed part of the Qur'an.2 He
also questioned the authenticity of the report on Umar's
authority, saying: If it is authentic, it remains to be
explained why Umar, who was a most truthful man, should
have stated publicly in the strongest possible- terms that the
verse was to be read in the Qur'an.3 It could also be said;
If Umar was speaking about a verse of the Qur'an
that was missing from the Mu$fraf, why did not he include
it in the text himself since he was the caliph at the time and
the ultimate authority? To these two questions answered the
author of Kitab al-Mabani,1* who commented on CUmar's Hadith,
c
saying: Umar is supposed to have been afraid of being
1. Probably he meant the last part of the verse as the
tradition he referred to is thus: "Abu Hurayra
narrated that the Prophet said: "Do not detest your
fathers, He who detested his father committed infidelity".
See Sahih Muslim, the book of faith, vol.1, p.l(-2.
2. Life of Muhammad, p.685 cf. Noldeke-SchwallyGesch. d. Qorans,
1.2^8-231 as quoted by Guillaume on.cit.
3- Guillaume, op. cit.
4- Al-Mabani, pp. 79-80. cf. The Collection of the Qur'an,
pp.100-102.
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accused of adding to the book of God.1 One would not employ
the term "adding" when speaking of what is recognised as
— (2
authentically Qur'anic. Stoning was, in Umar's view, an
attested sunna, and hence an essential Islamic ruling...2
Q
Umar feared that there would come after him some who,
aware that it is not to be found in the Qur'an, would
_ Q
repudiate stoning. But, had it been of the Qur'an, Umar
would have recorded it, without heed to . what might be said,
since he would have had no excuse for leaving it out. Besides,
if it really was the Qur'an, the people would not say that it
c —
was not. What Umar feared was to record in the Qur'an
something that was not Qur'an. He would then be justly
accused of adding to the Qur'an. His aim was to establish, not
that stoning was Qur'an, but that it was a divine imposition.
That is shown by his speaking of entering it in the margin,
as opposed to in the corpus of the text.3 His argument seems
logical and convincing.
From what has been said it is obvious that stoning is
more than likely to be a sunna, particularly in view of what
Noldeke concluded after examining the so-called stoning verse,
besides the multitude of narrations that adulterers were
stoned at the time of the Prophet. However, it is the
Ash ariyya who approved of this type of naskh (naskh al-
tilawa dun al-hukm). Thus our author was merely following
(2
1. Umar was quoted in many books as saying: By him
who holds my soul in His hand! but that men would
(2
say, Umar has added to the book of God! I would
write it in with my own hand, 'The Shaykh and the
Shaykha,. .. " See for instance al-Muwatta,' Kitab al-Hudud
p.391; Fath, vol.12, p.129; al-Mabani, p.79.
2. Al-Mabani, p. 80.
3. Al-Mabani, p.80. cf. The Collection of the Qur'an, p.101.
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the opinion of the school to which he belongs.
xxxxxxxxxxxxxxxx
— c —
It has been said that al-Suhayli was taught by Ibn al- Arabi
c
who was an Ash arite theologian and a vigorous opponent of the
Zahirite views prevailing at his time. In this Chapter it is
evident that the impact of the Ashcariyya on our author can hardly
be overestimated, particularly that of al-Ghazall. This was due to
al-SuhaylT's intimacy with Ibn al-CArabi who in his turn was an
intimate pupil and friend of al-Ghazali. Although al-Suhayli
consciously ignored referring to the Zahirites, unconsciously he was
very much influenced by them but unlike the influence of the
Ashcarites, the Zahirite influence was on more of a technical
basis. This is shown in al-Suhayll's tendency to employ their
methodology, namely the use of language. Ihus al-Suhayli introduced
his own lexographical exegesis depending almost entirely on his vast
knowledge of Arabic language. It can further be explained by our
author's ready acceptance of many traditions such as the account of
Q
the Prophet being bewitched.However, the Ash ariyya hold the same view.
The strongest remark in this instance is his acceptance of the isra'
as having happened twice. Although the tendency to determine the
number of incidents by the number of versions of traditions handed
down, was described as a methodology of the Zahirites. Nevertheless
they did not use it in this instance but al-Suhayli did. However he
c —
was following the opinion of his teacher, Ibn al- Arabi.
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CHAPTER VII
EMPHASES IN AL-SUHAYLl'S COMMENTARY
As he had promised in his introduction to discuss
linguistic points, finish any incomplete information, correct an
error, add a genealogical note or historical account,
thrpughout his commentary al-Suhayli made a genuine attempt
to fulfil his principles. Hence his Rawd abounds with useful
discussions on all these various aspects. However, in this
chapter the aim is to focus on some of these aspects with
special attention to relatively unknown historical accounts, and
on some particular questions connected with the Prophet's
personality and practice, in many of which al-Suhayli has
introduced his own methodology whereby he attempted to
reconcile seemingly contradictory accounts.
HISTORICAL ACCOUNTS
— Q
The Prophet's meeting with Banu Tha laba
With regard to the account of the Prophet offering himself
to the tribes, al-Suhayli added an interesting account which
he describes as worthy to be included in his book. It deals
particularly with the Prophet offering himself to Banu Dhahl
and Banu Shayban ibn Tha c laba. 1 Our author quoted the
account in part as he said he missed out the meeting of Abu
Bakr with Daghfal ibn Hanzala2 and quoted what comes after.3
1. See Jamhara, p.321.
2. Daghfal was renowned as a genealogist.
Opinions differ whether he had met the Prophet or not.
Al-Ishtiqaq, p. 355, n.4, al-Isaba; vol.1, p. 475; al-Qali,
vol.3, p.25-
3. Text, vol.4, p.61; cf Abu NuCaym, pp.237-9.
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The narrator who seems to be cAli ibn Abi Talib, said:
We were then led to another assembly upon which rested calm
and dignity, Abu Bakr approached and greeted the people.1 He
then asked: "From which clan are you?" They replied, "From
c —
Shayban ibn Tha laba". Abu Bakr then turned to the Prophet
and said: "Let my father and mother be sacrificed for you, 0
Apostle of God, these are the leaders of their people".2
The narrator continues saying: Among them was Mafruq
ibn c Umar, Hani' ibn Qabisa, al-Muthanna ibn Haritha and al-
C — — 3 * —>
Nu man ibn Sharik. Mafruq was the most eloquent and
handsome of them. He had two plaits of hair falling on his
bosom. His seat was the nearest to Abu Bakr, who asked him:
"How many are you in number?" Mafruq answered, "We are more
than a thousand and a thousand will not be defeated for want
of numbers". Abu Bakr then asked: "How strong are you?"
Mafruq said: "We are required to make every effort and every
people have their own level of diligence".* Abu Bakr asked:
"How is it between you and your enemy when you confront each
other in war?" Mafruq said: "We are the most enraged when we
confront our enemy, and the keenest to confront our enemy
when enraged. We prefer horses to sons and arms to camels,
but victory is from God, sometimes we win, other times they
1. At this point the narrator made a comment to the effect
that Abu Bakr was always the first in doing good deeds.
Text, vol.4, p.61. The word khayr appeared as hin in
_ Q
Abu Nu aym's text, p.240.
_ Q
2. Text, vol.4, p.61; _c£ Jamhara, p.321; Abu Nu aym,
p.240.
3. See al-Ishtiqaq, p.359; Jamhara, p.325.
4. The word jadd is not vowelled. It could either be jidd
or jadd. Thus according to the latter the phrase could
be translated: "But there is always an element of luck".
Cf. Text, vol.4, p.62.
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win, perhaps you are the brother of Quraysh?"1 Abu Bakr then
said: "Did you hear that he is the Apostle of God?" Mafruq
said: "We heard that he mentioned this. What do you proclaim,
0 brother of Quraysh?" The Apostle then came forward and
said: "I invite you to witness that there is no divinity but
God alone without any partner and that I am the Apostle of
God, and to give me shelter and to protect me because Quraysh
stand against the command of God and falsify His. Apostle. They
are content with falsehood and deny the truth but God is free
of all wants, and worthy of all praise". Mafruq then said:
"And what else do you proclaim, 0 brother of Quraysh?" The
Apostle then recited: "Say: 'Come, 1 will rehearse what God
hath (really) prohibited you from': Join not anything as equal
with Him; be good to your parents; kill not your children on
a plea, of want; we provide sustenance for you and for them.
Come not nigh to shameful deeds, whether open or secret; take
not life, which God hath made sacred, except by way of justice
and law: Thus doth He command you, that ye may learn
wisdom" (VI—151) •2
Mafruq said: "And what else do you proclaim, 0 brother
of Quraysh?" The Apostle then recited: "God commands justice,
the doing of good, and liberality to kith and kin, and He
forbids all shameful deeds, and injustice and rebellion: He
instructs you, that ye may receive admonition" (XVI-90).
Mafruq then said: "0 brother of Quraysh, by God, you have
called to noble manners and good deeds. Verily those who
falsified you and co-operated against you are liars." And as
if he wanted Hani' ibn Qabisa to participate, he said: "And
this is Hani' ibn Qabisa our chief and our religious leader".3
Then Hani' said: "I have heard what you said, 0 brother of
Quraysh, but I think if we abandoned our religion la follow




yours after just one meeting you have held with us will be
lapse of good sense and lack of consideration for the
consequences; and always with haste comes error. We also have
some people and we dislike to make any commitment on their
behalf without asking their opinion. So you go back and we
will go back too and you think and we will think." And as if
he wanted al-Muthanna to participate, he said: "And this is
al-Muthanna ibn Haritha our chief and our military leader."
Al-Muthanna then said: "I have heard what you said, 0
brother of Quraysh, and the reply is the same reply of Hani'
ibn Qabisa as he said concerning abandoning our religion and
following yours after just one meeting will be without a
beginning or an end, and we are only people who sojourned
between the two Saryan of Yamama and Samawa".1 The Prophet
asked:. "What are these Saryan?" He said: "The rivers of
Chosroes and the waters of the Arabs. For anyone from the
rivers of Chosroes any mistake is not forgivable and any
apology is not acceptable, for one from the waters of the Arabs
apology is acceptable and error is forgivable. But we have
only stayed there under a covenant from Chosroes not to
innovate or to give shelter to an innovator and I think that
what you have invited us to is something abhorred by kings.
But if you like we can give you shelter and protect you from
those of the waters of the Arabs." The Apostle then said: "That
was not a bad reply and moreover you have been frank with
me and you told me the truth. But the religion of God will not
be defended but by those who all can defend it from all sides.
Do you consider if you remain for a short time and God made
you heirs of their lands and their goods and their women,
c —
would you praise God and exalt him?" Al-Nu man ibn Sharik
then said: "To God this is due". The Apostle then recited:
"Truly we have sent thee as a witness, a Bearer of Glad
Tidings, and a warner. And as one who invites to God (grace)
1. Text, vol.4, pp.61-63- cf_ al-Nihaya, vol.3, pp.28,
66.
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by His leave, And as a lamp spreading light" (XXX111-4-5-4-6).
This last verse is now in Surat al-Ahzab which was revealed
in Medina on the occasion of the battle of the Trench in the
5th year A.H. and the account was supposed to be about two
years before the migration to Medina (after Abu Talib's death
three years before the Hijra).1
c —
The narrator of the account, who seemed to be Ali ibn
Abi Talib, said: Then the Apostle stood up and said: "0 Abu
Bakr, 0 Abu Hasan, How noble are the manners of Jahiliyya,
by means of it God deflects the vengeance of one group from
the other and by it they withhold one from the other". The
narrator said: Then we were led to an assembly of Aus and
Khazraj who swore allegiance to the Apostle and they were the
Most truthful and steadfast in hardship".2
c —
It should be noted that Ali was not married at that
time. Thus this last comment on the manners of Jahiliyya
seemed to be added later, as he called him Abu Hasan.
— Q
Particularly Abu Nu aym who preserved the whole account did
not have this last remark on the manners of jahiliyya.3 Though
there is nothing else to suggest that this account was not
authentic, however it was not mentioned either by Ibn Ishaq
or by Ibn Hisham. Although al-Suhayli's account goes parallel
to that of Abu Nu aym,* it was not likely to be his source as
he mentioned Qasim ibn Thabit in connection with this
—■ C Caccount.5 Abu Nu aym stated the authority as Ibn Abbas from
CAli ibn Abi Talib.
1. Text, vol.4, pp.63-64.
2. Ibid., p.64.
3. Abu NuCaym, p.24-2.
4. Ibid., pp. 236-24-2.
5. Text, vol.4, p.60. cf pp.37-8;53-4- abpve.
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Pertaining to the Prophet's mission to foreign rulers
Al-Suhayli quoted the speeches of the messengers sent by
the Prophet to kings and rulers at the time. Apparently what
al-Suhaylf quoted are messages given by word of mouth and
not the written letters sent by the Prophet. For instance, he
quoted the address of Dihya ibn Khalifa to Caesar. "0 Caesar
1 have been sent to you by somebody who is better than you,
who, in his turn, was sent by the one who is better than you
and himself. So listen in humility and answer sincerely,
because if you do not humble yourself you will not understand
and if you do not answer sincerely you will not be just".
Caesar then asked him to speak out. The former said: "Do you
know that Jesus used to pray?" "Yes", answered Caesar. Dihya
then said: "I am inviting you (to worship) the one to whom
Jesus used to pray and to Him who maintained heavens and
earth while Jesus was in his mother's womb. I am inviting you
to the (gentile) ummi Prophet whose coming was predicted by
Moses,1 and so did Jesus after him. You have already
sufficient knowledge about Him, so that you do not need to
seek proof" (an allusion to the verses in the Bible predicting
the coming of a Prophet). Dihya continued: "If you respond
positively it will be well with you in this world and in the
next. Otherwise you will lose the life to come and share your
power in this life. You also have to know that God who created
you is capable of the destruction of the mighty and the turning
of fortune against whom He wishes".2 Caesar then took the
letter (of the Prophet) put it on his eyes and then on his
head. Finally he kissed it and said: "I have read all books
and consulted all learned men and found nothing but good. So
1. Text, vol.7, p.516. It is worth remarking that a
contemporary scholar speculated that Moses' Prophecy;
Deuteronomy, 18:15, 18, applies to none but the Prophet
Muhammad, Muhammad in World Scriptures, vol.2, pp.480-
510.
2. Text, vol.7, pp.516-517.
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allow me time to think about who it was to whom Jesus used to
pray, because it will certainly harm my position to give you
an opinion today and tomorrow have a better one to substitute
for it".1 Al-Suhayll went on to say that Caesar inclined to
Islam. He thus gathered his people and declared to them that
he had become a follower of Muhammad. On seeing their
vigorous reaction he was forced to tell them that he had only
aimed to see how firm they were in their beliefs. Nevertheless
he wrote a letter to the Prophet informing him that he had
become a Muslim but had been overpowered by his people.
Along with his letter he also sent presents to the Prophet, who
remarked on reading the letter: "The enemy of God is merely
telling a lie, he did not become a Muslim but is still a
Christian".2 Al-Suhayli added that Caesar kept the Prophet's
letter in a casket made of gold and it was kept in his family
till it came to Alphonso of Spain who left it to his nephew. Al-
Suhayli was regarded as the earliest authority for the location
of the Prophet's letter to Caesar.3
However al-Suhayli stated that Dihya was sent to Caesar
in the year 9 A.H. from Tabuk.1* On the other hand, according
to Ibn Sa d, Dihya was sent to Caesar in the year 6 A.H.
which is not likely. He also alleged that Dihya did not deliver
the Prophet's letter personally to Caesar. But he delivered it
to the ruler of Busra who in his turn delivered it to Caesar.5
Al-Suhayli's version is similar to that of al-Tabari who
preserved this account in much more detail on the authority of
Ibn Ishaq.6 Thus al-Tabari was the likely source of our author
or more probably al-Suhayli quoted this account from the
1. Text, vol.7, p.517-
2. Ibid., pp.363-364. cf. Tabaqat, vol.1, p.259.
3. Text, vol.7, p.365. cf. Muslim Studies, p.328.
4. Text, vol.7, p.363-
5. Tabaqat, vol.1, p.259.
6. Ta 'rikh, vol.2, p.644. cf. Life of Muhammad, pp.652-659.
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version of Yunus. Ibn Hisham must have omitted this account
for the purpose of reducing the Sira.1
**********
Another messenger sent by the Prophet was Hatib ibn Abl
Q *
Balta a to the Maqawqis, ruler of Alexandria, whom al-Suhayli
named as Jurayj ibn Mina. Hatib addressed him saying, "Verily
a man before you had alleged that he was the supreme Lord,
but God smote him with the scourge of the life to come and
that of this life as well.2 So take warning from others and let
not the others take warning from you". The Maqawqis then
asked Hatib to speak out. Hatib said, "You have a religion
that you will not leave but for a better one, which is Islam.
This religion which invites people to worship God alone and
none beside Him. This Prophet came forth inviting people to it
but Quraysh were the most harsh opponents of him and the
Jews, his bitter enemies. But nearest to him were the
Christians. Verily Moses' prediction of Jesus is no different
from Jesus' prediction of Muhammad and our inviting you to the
Qur' an is no different from your inviting the people of the
Torah to the Bible. People are commanded to obey the Prophets
sent at their time as the presence of anyone at the time of a
Prophet makes him one of his community and you are one of
these people who were preached to by this Prophet - We are
not asking you to give up Jesus's religion, but we are inviting
you to it".3 The Maqawqis answered him saying: "I have
thought about this Prophet and 1 found that he always
commanded something which was desirable and never forbade
anything but that which was abhored, and I did not find him
to be a deluded sorcerer or a lying soothsayer. I also found
1. Cf. Life of Muhammad, p.653, footnote 3-
Q —
2. This is an allusion to verse 24-25 of Surat al-Nazi at
(LXXIX), where Pharaoh was meant.
3. Text, vol.7, p.518.
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with him the token of Prophecy, the bringing of light to what
is hidden and the one who tells secret councils". He also asked
Hatib to give him time to think.1' Al-Suhayli added that the
Maqawqis then sent as a present to the Prophet, Mary,
daughter of ShamCun, the Mother of Ibrahim, the Prophet's
son, and her sister, Sirin, the mother of cAbd al-Rahman ibn
Hassan ibn Thabit. He also sent him a slave boy called
Ma'bur, a mule called Duldul, garments and a cup made of
glass, out of which the Prophet used to drink.2 According to
al-Waqidi, the Maqawqis had information from al-Mughira ibn
Shu cba about the Prophet before he received his letter.3 Ibn
c
Sa d stated that he did not embrace Islam.*
•kic'k-k'k-ic'kic'k'jc
q —
Another messenger sent by the Prophet was al- Ala' ibn
al-Hadrami / 'was sent to al-Mundhir ibn Sawa (ruler of al-
Bahrayn). He addressed him saying: "0 Mundhir you are a man
of great intellect in this world, so do not belittle yourself in
the world to come. This Magianism is the worst of all religions.
Q
It neither has the dignity of the Arab nor the knowledge of
the people of the book. The Magians marry those whom others
would feel ashamed of marrying, eat what others find
disgusting to eat, and worship in this world a fire that will
consume them in the world to come. You do not lack reason
or opinion so listen: Is it reasonable to disbelieve someone who
never lies, not to trust someone who never deceives and to
distrust someone who never goes back on his promises. If that
is not so, this gentile Prophet is one about whom no reasonable
person can say: I wish he forbade what he commanded or
commanded what he forbade, or I wish he never increased his
1. Text, vol.7, p.518.
2. Ibid. , p.519. cf_. Tabaqat, vol.1, p.260.
3. Text, vol.7, p.518, n.2.
4. Tabaqat, vol.1, p.260.
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forgiveness or decreased his punishment. All of that is in
accordance with the wishes of intelligent people".1 Al-Mundhir
answered: "I have considered my religion and found it to be
concerned only with this world, whereas considering yours I
found it for this life and the life to come and nothing will
prevent me from accepting a religion which fulfils the desires
of this world and assures a peaceful death. While yesterday I
was astonished by those who accept it, now I am astonished by
those who reject it. It is part of showing respect to the one
who brought it forth to show respect to his messenger, and 1
shall see".2
Q
According to Ibn Sa d, al-Mundhir accepted Islam and
sent to the Prophet to that effect. He also informed him that
he had Magians and Jews in his land. The Prophet sent to him
to invite them to Islam. If they rejected it, they should pay
jizya .3
As has been mentioned, our author was certainly looking
at another version of the sira when commenting on this
account, i.e. the Prophet's missions to Arab and foreign
rulers. He said: It occurred in the sira in this account that
c
the Prophet said to al- Ala': "If they ask you about the key
to paradise say: Its key is: There is no divinity but God".*
This account and others on the same occasion showed that Ibn
Hisham had greatly compressed this chapter. It has been
suggested that al-Suhayli might have quoted it from Yunus'
version. However he commented on it saying: There is an
account in al-Bukhari to the effect that it was said to Wahb:
"Is it true that the key of paradise is saying, No divinity but
God". He said, "Yes, but no key is without teeth. If you have
1. Text, vol.7, pp.519, 520.
2. Ibid., p.520.
3. Tabaqat, vol.1, p.263.
4. Text, vol.7, p.520.
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a key with teeth it will open otherwise it will not". When Ibn
c —
Abbas heard that he said: "Wahb was telling the truth and
I will tell you about the teeth to which he alluded: It is
c —
prayer, alms, etc." Al-Suhayli added that Ibn Abbas
mentioned all the pillars of Islam.1
**********
Q
Another messenger sent by the Prophet was Amr ibn al-
C — — —
As. According to al-Suhayli he was sent to al-Julundi (ruler
of CUman), while according to Ibn Hisham,2 al-Tabari and Ibn
c *
Sa d, to his two sons.3 He addressed him saying: "0 Julundi,
if you are far away from us you are not far from God. The
one who created you alone deserves to be worshipped alone and
it is- not right to associate with him anyone who was not
associated with him in bringing you to life. You also have to
know that He who gives you life can take it away and He who
created you in the first place can bring you back to life.
So consider this gentile Prophet who has brought forth (the
good) of this life and life to come. If he wants a reward from
you, do not give it to him, and if he is ruled by desire leave
him. Then consider what he has brought forth, is it similar to
what others bring? If that is so ask him for proof. If not
accept what he says and fear what he threatens". * Al-Julundi
said: "By God what is proof to me that he is a prophet is that
whenever he commands something good, he is the first to do it
and whenever he forbids something evil he is the first to leave
it. When he defeats (his enemies) he does not boast and when
he is defeated he does not become impatient. He keeps his
1. Text, vol.7, p.520.
2. Ibid., p.465.
— c — c
3. According to al-Tabari, Jayfar and Abbad, Ibn Sa d,
C Q —
Jayfar and Abd, Ibn Hisham, Jayfar and Ayyad.
Ta 'rikh, vol.2, p.64-5; Tabaqat, vol.1, p. 262.
L,. Text, vol.7, p.521.
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promises and fulfils his duties. I witness that he is a
Prophet".1 However according to Ibn Sac d, it was the two sons
of al-Julundi who accepted Islam.2 Ibn Hajar tried to reconcile
different reports. He said: It is possible that the letter was
sent to al-Julundi but he left the decision to his two sons.3
***********
£
Shuja ibn Wahb was sent to Jabala ibn al-Ayham (ruler
of Ghassan). He addressed him saying: "0 Jabala, you know
that your people (i.e. the Ansar) helped this Prophet move
from his own land to theirs. They gave him shelter and
protected him. This religion which you are following is not the
religion of your fathers but you became governor of al-Sham
and neighbour of the Rum If you had become neighbour of
Chosroes you would have certainly followed the religion of the
Q —
Persians to please the king of Iraq. This Prophet has been
acknowledged by one of your religion to whom if preference is
given to him over you, it will not make you angry, and if
preference is given to you over him it will not make you
happy. If you accept Islam, the people of Sham will be
obedient to you and the Romans will dread you. If they did
not, it may be well with them in this world but you will have
the world to come. You will also substitute mosques for
churches, adhan for bell, Friday for Sundays and qibla for the
cross and you will be granted what God has promised which is
better and everlasting."* Jabala answered him saying: "I wish
JafeaTa that people were unanimous about this gentile Prophet
as they are unanimous about the creation of the Heavens and
the earth. I am pleased that my people supported him and also
1. Text, vol.7, p.521. £f_. Tabaqat, vol.1, pp.262, 263-
2. Ibid.
3. Al-Isaba, vol.1, p.264, but cf. al-Watha'iq, p. 128.
4. Text, vol.7, p.522.
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pleased that he killed the pagans as well as the Jews and left
the Christians unharmed. Caesar had commanded me to fight
against his Companions at Mu'ta, I refused. He commanded
Malik ibn Nafila of Sac d al- cAshira but God killed him. What
draws me to this Prophet is more than what holds me back
from him - I shall see".1 According to Ibn Sac d and our
author Jabala accepted Islam but later reverted to Christianity
C — 2
at the time of Umar ibn al-Khattab. Although Professor Watt
said that Jabala was said (wrongly) to have become a Muslim,?
he used the story of his reversion to Christianity to illustrate
the recognition of the equality of all members of the community
in Islam.*
**********
Among the messengers of the Prophet was al-Muhajir ibn
Abi Umayya who was sent to al-Harith ibn al-Kulal (ruler of
Yaman). He addressed him saying: 0 Harith you are the first
one whom the Prophet offered himself to but you missed him
while you are the greatest of kings. If you consider the power
of kings, remember the one who has power over them. If you
are content with your state today, fear what will come
tomorrow. Verily before you, there were kings who lived for a
long time and had great ambitions. They all perished, nothing
remained but the information about them.
"I am inviting you to the Lord who, if you seek
guidance will not prevent you and if He wanted to harm you
none can help you against Him. I am also inviting you to this
gentile Prophet who has nothing as good as what he commands
and nothing as bad as what he forbids. Know that you have
1. Text, vol.7, pp.522, 523-
2. Tabaqat, vol.1, p.265- cf. Text, vol.7, p.522.
3. Mufoammad at Medina, p.113.
A. Ibid., p.268.
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a Lord Who causes the living to die and raises the dead, Who
knows that which deceives with the eyes, and all that the
hearts (of men) conceal.1 (A reference to verse XL-19). Al-
Harith answered him saying: "This Prophet offered himself to
me but I missed him. He is now a blessing for those who
accepted him. His affair was the first of its kind at the time
and it seemed without prospects for me. Moreover, I have had
no kinship with the Prophet to tolerate him for it and no
desire to follow him. Now I can clearly see that this matter
was not inspired or supported by falsehood. Those who follow
it will certainly benefit from it".2
These accounts were not recorded in any other source
available. However al-Suhayli in one place stated his source
as Wathima ibn Musa ibn al-Furat and it was the likely source
of the other accounts. Ibn Hajar, who alluded to one account,
stated that Wathima recorded this account on the authority of
Ibn Ishaa.3
k k k k k k k it k it k
Q —
Stating his source as Abu Ubayd (al-Qasim), al-Suhayli
quoted the Prophet's letter to Ukaydir of Dumat al-Jandal:
"In the name of God the Compassionate, the Merciful.
From Muhammad the Apostle of God, with Khalid ibn al-Walld
the sword of God, to Ukaydir of Dumat al-Jandal and its
1. Text, vol.7, p.523.
2. Ibid, cf. Tabaqat, vol.1, p.264-.
3. See al-Isaba, vol.1, p.262. Wathima was a scholar
from Basra. He wrote a Kitab al-Ridda, (d.237) Irshad,
vol.7, pp.225-6.
- 280 -
surroundings, on accepting Islam and repudiating idols.1
"For us will be the uncultivated and the uninhabited
land, besides horses, mules, donkeys and arms. For you will
be your inhabited land and all palm trees. Your cattle will
not be hindered from pasturing anywhere. Your straying
cattle will not be counted when taking alms, provided that you
perform prayer when it is due and give alms according to the
rules. This is a covenant laid upon you by God and to you
loyalty and fulfilment is due. God witnessed this and those
who are present from the Muslims".2
Al-Suhayli explained that the Prophet took part of the
land and arms from the people of Dumat al-Jandal, while he
did not follow the same practice with the people of al-Ta'if,
because he overpowered the former as he took their king as
captive. The latter came in repentance and submitted without
fighting. He added: If the Prophet had fought and defeated
them like those of Khaybar, he would have certainly taken all
their properties and given it to the Muslims. Moreover he would
have had the option to execute or leave them. But if they had
come to him in repentance, he would not have taken any of
their properties.3 This was also the opinion of Abu Ubayd.4
The Sack of Medina
— c —
Jabir ibn Abd Allah said of the camel given to him by
1. Professor Watt, who quoted two versions of this treatise,
argued that the person to whom this letter was written
was not a Muslim, Muhammad at Medina, p.364-. _cf_. p.42.
cf. al-Amwal, p. 253; Futuh al-Buldan, p. 83; al-Isaba,
vol.1, pp.125-7.
2. Text, vol.7, pp. 362-3; al-Amwal, pp. 252-4; Futuh al-
Buldan , p.82.
3- Text, vol.7, p.363.
4. Al-Amwal, p.254-
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the Prophet that: It continued to thrive till it was lost in the
misfortune which befell Medina.1 Al-Suhayll seized the
opportunity to extend the material on the sack of Medina, i.e.
the battle of al-Harra, which took place during the reign of
— c — c
Yazid ibn Mu awiya under the leadership of Muslim ibn Uqba
al-Murri. Our author explained the cause of the fight, saying:
The people of Medina repudiated the pledge of Yazid and
expelled Marwan ibn al-Hakam and all Banu UmayyYa out of
2 * C —Medina and agreed upon a new governor, Abd Allah ibn
Hanzala. But all the great Companions of the Prophet disagreed .
with that act. Al-Bukhari narrated: When the people of Medina
— c —
wanted to repudiate the pledge of Yazid, Abd Allah ibn
CAbbas called all his sons and mawali and told them not to
join the people, otherwise that would be the end of their
relationship. He then confined himself to his house and so did
Abu Sac id al-Khudri. On the day of Harra, some of Yazid' s
— c —
army entered Abu Sa id's house and asked him for money.
When he told them others who had come before them had
already taken it, they called him a liar and pulled his beard,
and they took everything they found, even a pair of pigeons.
— Q —
It was also said that Jabir ibn Abd Allah went out that
day - while houses were being robbed he could not walk
through the dead bodies. He said: "Woe to those who frightened
the Apostle of God". One of them asked him: "Who have
frightened the Apostle of God?" Jabir said: "I heard the
Prophet saying: Whoever frightens Medina frightens me". They
attacked him so as to kill him, but Marwan interfered and
stopped them, and took Jabir to his house. Those who were
killed on that day amongst the Ansar and the Muhajirun were
one thousand and seven hundred, together with a further
ten thousand from other people, not including women and
1. Text, vol.6, p.226.
2. They also expelled the governor appointed by Yazid;
CUthman ibn Muhammad ibn Abi Sufyan. cf_. Ta'rikh,
vol.5, p.482; Ibn Khayyat, vol.1, p.289.
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children.1
It was also mentioned that one of the women of the Ansar
was suckling her baby when one of Yazid's men (people of
al-Sham) entered upon her, when everything in her possession
was already taken, he threatened to kill her and her child
if she did not give him gold. She said to him: "If you kill
him know that his father is Abu Kabsha, the Companion of the
Prophet, and I am one of those women who gave the pledge
to the Prophet and I have never been disloyal to God or His
Apostle". The man then took the baby from her lap while her
breast was still in his mouth and he smote him against the
wall till his brain was scattered over the ground. All the
while the woman was saying: "0 my son, I wish I had
anything that I could sacrifice for you". The man did not
leave her house but his face was blackened and he became an
example.2
Our author criticised this saying: I suggest that this
woman was the grandmother of the child not his mother. This
is because it is unlikely that she gave pledge to the Prophet
and at the time of Harra she was still in the age of those who
suckled. He also added that this Harra was known as Harrat
Zuhra and it was reported in a tradition that the Prophet
stopped there and said: "The best men in my nation after my
Companions will be killed in this place". He also specified
the date as the year sixty three A.H. as did al-Tabari.3
1. The number seems to have been exaggerated as according
to Ibn Khayyat, the total number of those who were
killed from Quraysh and the Ansar was three hundred and
six. He preserved a list of their names. See Ibn Khayyat,
vol.1, pp.289-314.
2. Text, vol.6, pp.253-255.
3. Ibid., p. 255; Ta' rlkh, vol.5, p.482; Ibn Khayyat, vol.1,
p.289.
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Our author then concluded as If trying to find excuse for
Yazld, saying: It was said that Yazid tried hard to draw them
over to his side and increased their wages, he gave them
double what he gave other people. He also warned them against
disagreement. But God did what He wanted and He will judge
between them in their quarrel. Al-Suhayli then quoted: "That
was a people that hath passed away. They shall reap the fruit
of what they did, and you of what you do. You shall not be
asked about what they did" (11-134).
This suggests that right up to al-Suhayli's time the
people were still disputing what had happened during Banu
Umayya's reign. In particular al-Waqidi's Kitab al-Harra was
in circulation as al-Suhayli stated - and it was the likely
source of our author. His conclusion summed up his argument:
whether or not those people were righteous or not, we are not
answerable for what they did - since, on the day of
judgement, everyone is required to account for his own deeds.1
Thus he emphasised the doctrine of personal responsibility.
Although our author criticised this account with regard
to the mother of the child, he did not say anything about his
father, who was said to be Abu Kabsha. Among the Companions
Q
of the Prophet, Ibn Sa ad mentioned two by that kunya. One
of them whose name was Sulaym, was also a mawla of the
Prophet, but he died in the year 13 A.H.2 The other one was
only described as being present with the Prophet during
Tabuk; however, he was not likely to be the one mentioned in
the account as Ibn Sa d mentioned him among those who later
went to reside in al-Sham.
1. Text, vol.6, p.255- See Ibn Khaldun, vol.1, p. 181;
Talibi, vol.2, p.477-
2. Tabaqat, vol.3, p. 49-
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Al-Suhayli's focus on some aspects of the Prophet's personality
and practice
Hov the Prophet dealt with a hostile Qurashite
Our author recorded the response of some Qurashites to
the call to prayer on the day of the conquest of Mecca. It
was reported that the Prophet ordered Bilal to call the people
c — —
to prayer. At that time Attab ibn Asid was sitting in the
Q _
courtyard of the Ka ba with some men. On hearing Bilal he
said God has honoured Asid - i.e. his father - in not letting
him hear this, for it would have enraged him.1 Another man
was al-Harith ibn Hisham2 who was present with cAttab and
was asked, "Don't you see what Muhammad is doing, breaking
our idols and letting this black slave, i.e. Bilal, call from
the top of the Ka ba?" Thereupon he answered, "If God dislikes
this he will change it".3 According to another version he said,
"I wish I had died before this day, before hearing Bilal
calling like an ass from the top of the KaCba".l> However these
Q
remarks apparently contradict Ibn Sa d's account, who said
that both men became Muslims on the day of the conquest ;s
although al-Suhayli himself added that they eventually accepted
Islam he did not specify the time. He also added that al-
Harith died as a martyr® while according to Ibn SaC d he died
Q —
1. Attab was appointed by the Prophet governor of Mecca
after the conquest when the Prophet left for Hunayn, and
he led the pilgrimage that year, i.e. 8 A.H. T abaqat,
vol.5, p.446. _c_f. Text, vol.7, pp.76, 136.
2. Al-Harith fought at Ajnadayn and remained in al-
Sham until his death in the year 18 A.H. during the
Q
reign of Umar. Tabaqat, vol.5, p.444-
3. Text, vol.7, p.137.
4. Ibid.
5- Tabaqat, vol.5, pp.444, 446.
6. Text, vol.7, p.137.
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in the plague of cAmwas.1
One of the Qurashite women, al-Hanfa', daughter of Abu
Jahl, on hearing Bilal saying, "1 witnessed that Muhammad is
the Messenger of God", said, "Verily God has honoured you and
exalted your name", referring to the Prophet. When she heard
Bilal saying, "Come to prayer", she said, "As for prayer we
will perform it but by God our hearts dislike killing our
beloved ones". She added, "Verily this matter is true, as the
angel had come to my father with it but he disliked differing
with his people and abandoning his fathers' religion".2 For
this interesting account al-Suhayli did not indicate his source.
Similarly there was an account concerning some Qurashite
young men, one of them called Abu Mahdhura al-Jumahi, who
reacted differently on hearing Bilal. They started repeating
what he said in a sarcastic way. Abu Mahdhura had an
excellent voice, so he repeated the adhan loudly. When the
Prophet heard him he ordered that he should come before him.
He then came thinking that he was going to be killed. The
Prophet passed his hand over his head and chest and he
taught him the adhan and ordered him to call to prayer in
Mecca while he was only sixteen years of age. He remained in
that job till he died and his descendants took over.3 He said:
"By God, when the Prophet put his hand on my chest, my
heart filled with faith and I knew that he was the Messenger
of God".* Al-Suhayli, in providing such material, highlights
some characteristics of the Prophet, introducing some other
personalities involved, and reproduces some accounts in the
sira in a lively fashion.
1. Tabaqat, vol.5, p.444-
2. Text, vol.7, p.138.
3. Ibid, cf. Tabaqat, vol.3, p.234; vol.5, p.445-
Q
4- Text, vol.7, p. 138; cf_. al-Isti ab on the margin of al-
Isaba, vol.4, pp.179-80.
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How the Prophet dealt with the Jewish woman who poisoned him
In the account concerning the Jewish woman who offered
the Prophet a poisoned sheep after the battle of Khaybar, al-
Suhayll quoted Ibn Ishaq who said that the Prophet forgave
her.1 He also quoted Abu Da'ud who said that he killed her,2
while another scholar, Abu Sa c Td al-Nisaburl, in his book
entitled Sharaf al-Mustafa, recorded a tradition to the effect
that the Prophet actually killed and crucified her. On the
c —
authority of al-Zuhri he quoted Ma mar ibn Rashid in his
collection of traditions to the effect that this woman became a
C "
Muslim and the Prophet forgave her. But Ma mar himself
commented on this tradition, saying that although al-Zuhri said
this, the general opinion is that the Prophet killed her and
that she did not embrace Islam.3
After this exposition of different opinions on the subject,
al-Suhayli, following his method of reconciling apparently
contradictory traditions, * said: The only way to combine these
different views is to say that the Prophet forgave her first, as
he never avenged what befell him personally, but when Bishr
ibn Bara'5 died as a result of eating the poisoned sheep, he
killed her. This view was quoted by Ibn al-Qayyim as a way
to reconcile different reports, although he omitted to mention
al-Suhayli.6
Although it is unlikely that the Prophet forgave her and
1. Text, vol.6, p.512.
2. Sunan, vol.4, p.244-
3. Text, vol.6, p.571. _cf. Zad al-MaCad, vol.2, p. 140.
4. See p.237 above.
5. A Companion of the Prophet who fought at Badr, Uhud,
al-Khandaq and al-Hudaybiya. The Prophet appointed him
leader of Banu Salama. Tabaqat, vol.3, p.571.
6. Text, vol.6, p.571. cf. Zad al-MaCad, vol.2, p.140.
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then punished her, there is a tradition to lend support to al-
Suhaylx's view, as according to Ibn Sac d the Prophet handed
her over to the family of Bishr ibn Bara' who killed her.1 He
commented, after stating this tradition saying: This is the
authentic tradition in this connection.2 However it should be
noted that Bishr felt ill for a whole year after that incident
until he died,3 while according to another report he died
instantly.4 Perhaps the Prophet handed the woman over to his
family immediately as a captive but when Bishr died they
killed her. Al-Suhayli named the woman as Zaynab, daughter
of al-Harith ibn Salam,6 and added that the Prophet himself
suffered from the piece he ate at Khaybar. It was related that
he used to say in the ailment in which he died, "I still feel
the pain caused by the food I ate at Khaybar, and now at this
time I feel as if my aorta is being cut by that poison".6 Al-
Zuhri used this tradition to prove that the Prophet died as a
martyr.7
c
Why the Prophet's ordered the punishment of the Uranites
Ibn Ishaq asserted that the Prophet forbade mutilation.
Al-Suhayli commented that the tradition was regarded as
trustworthy by scholars of Hadith. He then added; But if it
was asked how was it that the Prophet forbade mutilation while
Q
he himself mutilated the people from Urayna, as it was
reported that he gave his orders for this. So their eyes were
gouged and their hands and legs were cut off and they were
1. Jabaqat, vol.2, p.202; vol.1, p. 172.
2. Ibid.
3- Text, vol.6, p.571. cf. Tabaqat, vol.3, p.571.
4. Tabaqat, vol.3, p.571. cf_. al-IstiCab, vol.1, p. 145-
5. Text, vol.6, p.571.
6. Ibid., p.572. cf_. Sahlh al-Bukharf, vol.5, p.510.
7. Zad al-MaCad, vol.2, p.140.
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left thirsty in the harra till they died in that state.1 He
said: There are two answers for that. First, the Prophet did
Q
merely what the Uranites themselves did to the shepherds the
Prophet provided to them. Second, the prohibition of
mutilation was enjoined after this incident. He also pointed out
that the Prophet left them thirsty because on that night he and
his family were left without milk and the Prophet prayed to
God to make thirsty those who made his family thirsty.2
However, the way that al-Bukhari related this tradition gives
the impression that the Prophet forbade mutilation after this
incident: Qatada said we were informed that after this
happening, the Prophet forbade mutilation3 and used to enjoin
the giving of charity. It is worthwhile mentioning here the
first part of this account as it was related by al-Bukhari:
c c
Some people of the tribe of Ukal and Urayna arrived at
Medina to meet the Prophet and embraced Islam, but they found
the climate of Medina unsuitable for them. So the Prophet
ordered that they should be provided with some milch camels
and a shepherd in order to leave Medina. When they reached
. al-Harra, they reverted to heathenism and killed the shepherd
of the Prophet and drove away the camels.*
According to al-Tirmidhi who preserved the same account,
the Prophet gave his orders. So nails were driven in their
eyes but their hands and legs were cut off from opposite
sides,5 which is understood to mean the right hand and the
left foot, and not both feet and hands as could be understood
from al-Bukhari's version. Al-Tirmidhi' s account is likely to
1. A similar story was reported by Ibn Ishaq in the
sira. See Text, vol.7, p.504. Both accounts seem to refer
to the same incident.
2. Text, vol.6, p.42.
3. gafrilj al-Bukhari, vol.5, p.354.
4. Ibid.
5. Sunan al-Tirmidhi, vol.1, p.43.
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be a record for the application of the verse: "The punishment
of those who wage war against God and His Apostle, and strive
with might and main for mischief through the land is
execution, or crucifixion, or the cutting off of hands and feet
from opposite sides, or exile from the land. That is their
disgrace in this world, and a heavy punishment is theirs in
the hereafter" (V-36). However al-Tirmidhi quoted another
tradition to the effect that this incident took place before the
prescription of hudud, i.e. specific fixed penalties. Whereas he
provided another tradition on Anas' authority, who related this
hadith and added that the Prophet pierced their eyes because
they pierced the shepherd's1 eyes. Al-Tirmidhi commented
saying that is the meaning of this verse: "Tooth for tooth,
and wounds equal for equal" (V-48).
Ibn al-Qayyim asserted that if someone committed a crime
for which both law of requital (qisas) and prescribed
punishment (hadd) are due, both should be carried out. In
this instance, those people killed and mutilated the shepherd
and committed theft. Moreover they apostasised, repudiated
Islam and declared war against God and His Apostle. Thus
they received both punishments.2
Some signs of prophecy: Suhayli's treatment
Another example of al-Suhayli's use of the technique of
reconciling conflicting traditions is Ibn Ishaq's report on how
the Prophet was protected by God during his childhood. Al-
Suhayli, after pointing out that a somewhat similar story is
told of the Prophet's modesty and its preservation by
supernatural means, at the time when the rebuilding of the
Ka ba was undertaken when the Prophet was a grown man,
says that if the account here is correct, divine intervention
1. Sunan al-Tirmidhi, vol.1, p.49.
2. Zad al-MaCad, vol.3, p-78.
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must have occurred twice.1 On this point Guillaume made a
suggestion, saying: It may well be that he was led to make
this comment by the fact that Tabarl omits the story which is
in the sira and in its place he preserves another account -
also on the authority of Ibn Ishaq - where the Prophet was
reported to have said, "I never gave a thought to what the
people of the pagan era used to do but twice, both times God
came between me and my desires".2 However from what has been
mentioned,3 al-Suhayli was likely to make such a comment
without al-Tabari's authority.
Similarly, al-Suhayli used the same method for the
incident of the mountain. It was related that when the Prophet
was standing on the mountain of Hira' with some of his
Companions, the mountain was shaken. Thereupon the Prophet
said, "Be firm 0 Hira'. Verily standing on you is a Prophet,
a companion or a martyr". It was said that with him was Abu
Bakr, 'iJmar, CUthman, Talha and al-Zubayr. In another
account, however, it was related that the Prophet said
precisely, "A Prophet, a companion and two martyrs", referring
to Abu Bakr, C Umar and CUthman.l> Our author, who found this
incident related once as being on the mountain of Uhud and
once on Thabir or Hira', commented that the story was likely
to have taken place several times.3
The Prophet praying for rain
Al-Suhayli also highlights some qualities of the Prophet.
For instance when he prayed for rain in Mecca his prayer was
1. Text, vol.2, p.228.
2. Life of Muhammad, p.81. cf. al-Tabari, vol.2, p.279.
Text, vol.2, p.219.
3. Cf. pp.237»286 above.
U. Text, vol.3, p.28. _cf_. al-Mawardi, p. 125.
5. Text, vol.3, p.29.
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answered, but the people came again asking him to pray again
for the rain to stop as they were inundated. Instead the
Prophet said, "0 God let it rain round us, not on us". Al-
Suhayli pointed out how the Prophet was polite in his prayer
because rain is a mercy from God, so it is not polite to pray
to God asking him to stop his mercy.1 This tradition is also
preserved by al-Bukhari.2
The Prophet's attitude to poetry
As regards the poetry in which the Prophet was ridiculed
by the non-believers, al-Suhayli decided not to explain any of
it except that of those who eventually repented and embraced
Islam, such as Dirar and 'Abd Allah ibn al-Zibacra.3 He also
pointed out that the majority of scholars disapproved of the
inclusion of such poetry in the sira by Ibn Ishaq in the first
place. However some excused him, saying that a person does
not become a non-believer by reporting the disbelief of
another. Moreover, poetry is merely a type of speech and it
makes no difference whether you relate the arguments of the
non-believers in prose or poetry."' Al-Suhayli then instances as
a proof the Qur'an itself as it contains the accounts of many
arguments between non-believers and the previous prophets.
According to him the significance of it is to consider the
examples of what happened in the past and to remember the
grace of God who sent Prophets to lead mankind out of
darkness into light.5 Anticipating the arguments of those who
hold that the Prophet disapproved of saying poetry, al-
Suhayli quoted a tradition to the effect that the Prophet said:
"It is better for one of you to have a maw full of pus than of
1. Text, vol.3, p.103.
2. Sahih al-Bukhari, vol.4-, p-505*




poetry",1 saying that cA'isha confined this tradition to poetry
in which the writer ridiculed the Prophet and she disapproved
of applying it to poetry in general. Thus what was condemned
was the filling of the maw of it. Al-Suhayli, who seems to
have been well aware of all arguments involved, quoted Abu
Q
Ubayd, who rejected this latter view saying: Repeating a
hemistich of such poetry is unlawful, then how could the
tradition be about filling the maw!2 Our author rejected this
c —
on the grounds that A'isha was more likely to know the
explanation. He then concluded that reporting a verse or two
of such poetry is no more than reporting arguments in prose.3
However, although it is permissible to narrate it, al-Suhayli
found it abhorrent to discuss it or to explain its meaning. *
Our author's opinion concerning the Prophet's attitude to
poetry can be supported by other statements recorded on the
Prophet's authority. For instance he said: "Some poetry
contains wisdom".5 It was also reported that he urged Hassan
to lampoon the non-believers saying: "Lampoon them (in verse)
and Gabriel is with you".6 Hence the afore-mentioned tradition
cannot be taken as a reference to poetry in general and
c —
A'isha's view was likely to be sounder.
Why the Prophet was called Ibn Abi Kabsha
Concerning the Meccans calling the Prophet "Ibn Abi
Kabsha", al-Suhayli indicated that opinions differ. It was said
that the name "Abu Kabsha" was the surname (kunya) of the
1. Text, vol.5, p.73- cf_. Sahih al-Bukhari, vol.8, p. 113.
2. Text, vol.5, p.73-
3. Ibid.
4. Ibid.




Prophet's grandfather on his mother's side, Wahb ibn Abd
Manaf.1 According to others it was the surname of the
— c c
Prophet's foster father, al-Harith ibn Abd al- Uzza, or a
surname of the father of Salma, sister of Abd al-Muttalib.
According to al-Suhayli the most famous version is that the
Prophet was called thus, because of the similarity between him
and another man by the name of Abu Kabsha, who abandoned
the religion of his people and used to worship Sirius.2
Al-Suhayli did not indicate his source, however, this
explanation is likely to be from al-Muhabbar, though there is
a misrepresentation in saying that Salma was the sister of
c —
Abd al-Muttalib as, according to Ibn Habib, she was his
mother.3' The latter identified the man who worshipped Sirius
as Ghubshan Ibn CAmr Ibn Lu'ayy."
How the Prophet dealt with Khawwat
Although some material that al-Suhayli included in his
Rawd could be regarded as irrelevant at first sight, that was
by no means the case, as we will see if we examine the
evidence. For instance, Ibn Ishaq mentioned Khawwat ibn
Jubayr as being among those to whom the Prophet gave their
share of booty on the day of Badr,s implying that he did not
fight. 6 Al-Suhayli explained the reason, quoting Musa ibn
c —
Uqba as his authority, as being that Khawwat's leg was hit
by a stone, consequently a swelling developed. Thereupon the
Prophet ordered him to return from a place called al-Safra' .7
1. Cf. al-Muhabbar, p. 129*
2. Text, vol.4, p.193.
3. Al-Muhabbar, p. 129.
4. Ibid.
5. Text, vol.5» p.268.
6. Ibid., p.293- See Tabaqat, vol.3, p.477; al-Nubala',
vol.2, p.238.
7. Text, vol.5, p.293-
- 29^ -
To this point the information al-Suhayli provided might be
sufficient for the sira reader. Even so, al-Suhayli further
related that once Khawwat saw some women whose beauty he
admired. In order to sit and converse with them, he made a
feeble pretext, saying to them that his camel had run away
and asking them to make a rope for it. He then sat conversing
with them. When the Prophet saw him thus, he turned away
from him, though afterwards he asked him smilingly about his
runaway camel.1 However it was disputed whether the event
had taken place before Khaww.at became a Muslim or after that.
They all agreed that the Prophet was smiling when he asked
him. It was likely to be after Khawwat became a Muslim as it
was reported on one of the Prophet's campaigns. The story
showed how flexible the nature of the Prophet was. Al-Suhayli
by providing this incident and its like, introduced some
relatively unknown' characters into the sira and highlighted
some sides of the character of the Prophet himself.
The Prophet's institution of'wadima"
Al-Suhayli sometimes makes short references to the origins
of certain practices connected with Islam. For instance, it was
recorded in the sira that when the news came to the Prophet
about the death of Jac far ibn Abi Talib at the battle of Mu'ta,
he went out to his family, saying: "Do not neglect Ja far's
family so as not to provide them with food, for they are
occupied with the disaster that has happened to their lord".2
Al-Suhayli commented: This is the origin of the practice of
sending cooked food to a bereaved family to provide a meal for
the mourners.3 The Arabs used to call it wadima, while they
call the food offered on wedding occasions walima. He also
1. Text, vol.5, p-293.
2. Ibid., vol.7, p.17.
3- Ibid., p.42. cf_. al-Umm, vol.1, p.247.
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went on to explain what kind of food was made for Ja far's
family, which was ground barley, seasoned with oil and
pepper.1
The wives of the Prophet
Al-Suhayli elaborated the material concerning the wives
of the Prophet. As regards Khadlja, he said she was the wife
C — c— — — c
of Atiq ibn A'idh before Abu Hala and she bore him Abd
Manaf while she bore Hind for the latter. Hind died in the
epidemic of al-Basra.2
c — c —
A'isha used to be called Umm Abd Allah as some
Q —
narrated a tradition to the effect that A'isha miscarried a
(2 —
boy and he was called Abd Allah. Al-Suhayli commented that
this tradition was reported by Da'ud ibn al-Muhabbar,3 whom
scholars of traditions classified as weak. He then referred to
another tradition, saying that it was likely to be sounder,
Q
that the Prophet told A'isha to make her kunya after her
Q
nephew's name, that was Abd Allah ibn al-Zubayr, the son
of her sister Asma' . He used to call her "mother" as she took
him in her custody when he was an infant. Our author made
c — —
a comparison between A'isha and Khadija, then he concluded:
Had not the Prophet said: "God has never given me a wife
— c—
better than Khadija", A'isha could be preferred to her and to
all women of the world since there are other traditions to this
effect.* Similar is the opinion about Maryam the truthful, i.e.
Mary. According to those who hold that she was a prophet
herself to whom Gabriel communicated revelation, she should be
c — —
given preference over all women including A'isha and Khadija
as no-one should be preferred before prophets. However, those
1. Text, vol.1, p.42.
2. Ibid., vol.7, p.568. _c£. Jamhara, p.210.
3. A traditionist from Basra was classified unreliable
(d.206 A.H.). cf. Mizan, vol.2, p.20.
4. See Ansab, vol.1, pp.406, 412-3.
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Q
who hold that she was not a prophet hold that A'isha and
Khadija are to be preferred to her. All the wives of the
Prophet are believed to be preferred to all women of the
world,1 though according to another tradition the Prophet said:
"Fatima is the mistress of the women in Paradise except
Mary".2
As regards Zaynab, daughter of Jahsh, Ibn Ishaq
reported that her brother Abu Ahmad contracted her marriage
with the Prophet. Al-Suhayli remarks that this seemingly
contradicts another sound tradition to the effect that Zaynab
used to boast to the other wives of the Prophet, saying: "Your
families contracted your marriage while God contracted mine
from above seven heavens".3 He added that according to yet
another tradition, when the verse "Then when Zayd had
dissolved (his marriage) with her, we joined her in marriage
to thee" (XXXII1-37) was revealed, the Prophet went straight
and entered upon her without any permission.
Al-Suhayll seized the opportunity to draw attention to
what at first sight seems to be an error which occurred in a
tradition recorded in al-Muwafta' of the jurist, Malik ibn
Anas," in which it was reported that Zaynab, daughter of
c c
Jahsh, was the wife of Abd al-Rahman ibn Awf.5 Al-Suhayli
1. Text, vol.7, pp.568-569-
2. Ibid., p.570.
3. Ibid., p.571. _cf. Ansab, vol.1, p.4-35, al-Muhabbar,
p. 86.
4. This is a reference to the tradition concerning bleeding
as if menstruating: On the authority of Zaynab d.
of Abu Salama that she saw Zaynab d. of Jahsh
c — c
the wife of Abd al-Rahman ibn Awf, and she
used to bleed as if menstruating, she would make
ghusl and pray. See al-Muwatta', book of purity
29.
5. Text, vol.4, p.162.
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commented that Zaynab, daughter of Jahsh (i.e. the wife of the
Q _
Prophet), was never married to Abd al-Rahman, but it was
her sister Umm Habib or Umm Habiba according to another
version. He further clarified this saying the name of Umm
Habib was Zaynab, whilst the original name of her sister
Zaynab was Barra, but the Prophet changed it to Zaynab.
Thus there is no error in the tradition recorded in al-
Muwatta'.1
Al-Suhayli added an interesting note, saying: Zaynab
daughter of Jahsh, the Prophet's wife asked him to change the
name of her father which was Burra. She complained that it
signifies something small. Thereupon the Prophet told her that
had her father been a Muslim he would give him one of the
names of the family of the Prophet, but as he had not, he
called him Jahsh2 (young ass).
Al-Suhayli then extended the information to deal with the
account concerning Safiyya, the Prophet's wife. Ibn Ishaq
reported that when the Prophet conquered the fort of al-Qamus
in Khaybar, he took captives from them, among whom was
Safiyya, daughter of Huyayy ibn Akhtab, and two cousins of
hers. He chose Safiyya for himself. One of his Companions,
Dihya ibn Khalifa, had asked him for her and when he chose
her for himself he gave him her two cousins.3
Al-Suhayli commented that this tradition apparently
contradicts the one on Anas's authority that Safiyya was first
taken by Dihya but the Prophet took her from him and gave
him seven captives instead1* or, according to another version,
1. Text, vol.4, p.163.
2. Ibid.
3. Ibid., vol.6, p.502. c£. Sharh al-Mawahib, vol.3, p.256.
4. Text, vol.6, p.562. _cf. Sahih Muslim, Vol.2, p.721.
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her two cousins1 or one other woman from amongst the
captives.2 Al-Suhayll then concluded that the two traditions are
not contradictory, as the Prophet took Safiyya from Dihya
before the division of the spoils and what he gave to him
instead was a present, so it should not be understood that he
bought her from Dihya. He rectified this saying: "Although
some of the narrators of this tradition added that the Prophet
did actually purchase Safiyya from Dihya3 while others said
that it happened after the division of the spoils.* Finally he
added an expression which he rarely uses, "God knows what
actually happened".5
It is worth remarking that in a sound tradition it was
reported that Dihya - before the division of the spoils - came
to the Prophet and asked him to bestow upon him a girl out of
the prisoners. Thereupon the Prophet permitted him to go and
get any girl. Dihya made the choice of Safiyya, daughter of
Hu^ayy ibn Akhtab, the chief of Qurayza and the Banu al-
Nadir. When this was brought to the notice of the Prophet, he
took her from Dihya, emancipated her and married her.5 It was
a good gesture from the Prophet who mu^st have decided so to
do in the larger interest of Islam and the Muslim society, as
marriage, when it was contracted between the members of two
tribes, went a long way to burying the hostilities and
cementing relations between two hostile tribes. It could also be
said that probably the Prophet hoped for more out of that
marriage; as on a previous raid when he emancipated and
married Juwayriyya, daughter of the chief of Banu al-Mustaliq,
1. Text, vol.6, p.562. cf_. p.502.
2. Ibid, cf. $ahih Muslim, vol.2, p.721.
3. Text, vol.6, p.562.
4. Ibid.
5. Ibid., p.563-
6. Sahih Muslim, vol.2, p.721. cf_. Sharh al-Mawahib, vol.3,
p.256.
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a hundred families were released because the Muslims regarded
Q —
them as the Prophet's relations by marriage. A'isha said, "I
do not know a woman who was a greater blessing to her people
than she", referring to Juwayriyya.1
Al-Suhaylf also rectified the names of three other women
said to have been wives of the Prophet and not mentioned by
Ibn Ishaq: Sharaf, daughter of Khalifa, the sister of Dihya
ibn Khalifa al-Kalbl, who died shortly after her marriage.2
However, according to another opinion, she died before the
Prophet consummated her marriage,3 which is the opinion of
C c—- —
Ibn Sa d.1* The second one was al- Aliya, daughter of Zubyan.
c
According to Ibn Sa d the Prophet divorced her before he
consummated the marriage.5 The third one mentioned by al-
Suhayli was Wasna, daughter of al-Salt or Sana in another
version. She died before the Prophet reached her according to
Ibn SaCd.s Al-Suhayli said that the Prophet divorced her.7
al-suhayll's critical emendation of some accounts
— c —
Al-Suhayli followed his method in his book al-Ta rif wa-
Q _
al-I lam in acquainting the reader with almost all the names
that were referred to but left ambiguous. For instance
— c
concerning an account about Wahshi when he recognised Ubayd
Allah ibn 'Adi ibn al-Khiyar, he said to him, "By God, I have
not seen you since I handed you to your SaC adite mother",8 al-
Suhayli commented that was likely to be his foster mother, as
1. Text, vol.6, p.406. cf_. Sharh al-Mawahib, vol.3, p.254.
2. Text, vol.7, p.571.
3. Ibid., p.572. cf_. al-Muhabbar, p.93.
4. Tabaqat, vol.8, p. 160.
5. Ibid., p.141.
6. Ibid., p.149.
7. Text, vol.7, p.571.
8. Ibid., vol.5, p.432.
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— — C
his mother was Umm Qital, daughter of Abu al- Ays ibn
CUmayyah so she was a Qurashite.1 He indicated his source as
Sahih al-Bukhari where the name is exactly as he said.2
kkkkkkkkkk
Referring to the account when Wahshi related how he had
killed Musaylima the false prophet of the Yamama, he said: 1
made ready for him and so did one of the Ansar",3 al-Suhayli,
indicating his source as Kitab al-Ridda of al-Waqidi, mentioned
C — C—
the name of the man as Abd Allah ibn Zayd ibn Asim al-
__ QMazini.* However, another historian, Sayf ibn Umar, in his
— c —
book al-Futufr, provided the name of the man as Adi ibn Sahl,
although Abu CUmar al-Namari said it was Abu Dujana who
shared, in the killing of Musaylima.5
kkkkkkkkkk
It was also reported that after the battle of Uhud, the
Prophet asked his Companions who would find out for him what
Q Q
had happened to Sa d ibn al-Rabi , whether he was alive or
among the dead? Then one of the Ansar volunteered. Al-
Suhayli defined this man as Muhammad ibn Maslama, whereas
Abu c Umar al-Namari specified him as Ubay ibn KaCb.s But al-
Suhayli relied more on al-Waqidi.7
k k k k k k k k k k k
1. Text, vol.5, p.459.
2. See gahifr, vol.5, p.275.
3- Text, vol.5, p.434-
4. Ibid., p.461.
5. Al-IstiCab, vol.4, p.59-
6. Ibid., vol.2, p.34.
7. Text, vol.6, p.40. £f. Maghazi, vol.1, p.292.
- 301 -
Regarding the names of those who fought at Badr, Ibn
Hisham added the names of some men that Ibn Ishaq seemed to
have forgotten. He mentioned c Iyad ibn Abi Zuhayr1 among
banu al-Harith ibn Fihr. Al-Suhayli corrected this saying it
was Ibn Zuhayr, not Ibn Abl Zuhayr, but it was not Ibn
Ishaq's error as he mentioned him correctly as being among
the emigrants to Abyssinia.2 He also pointed out that when Ibn
Q
Ishaq mentioned Amr ibn al-Harith ibn Zuhayr, he did not
— c c —
say ibn Abi Zuhayr, while Amr was the nephew of Iyad ibn
Zuhayr.3 Besides the correction of some names he also added
the names of others who fought at Badr but seemed to have
escaped al-Bakkai'. They were provided - as he indicated in
— — c — c
the version of Ibrahim ibn Sa d, Musa ibn Uqba and al-
Bukhari. *
**********
Ibn Ishaq mentioned a man called Dhu al-Shamalayn al-
—c~
Khuza i as being among those who died at Badr. Our author
seized the opportunity to correct an error of Ibn Shihab al-
Zuhri, who related a tradition referring to Dhu al-Shamalayn
as Dhu al-Yadayn,s while according to al-Suhayli the two
names stood for two different men. He argued that the tradition
that al-Zuhri reported was on the authority of Abu Hurayra,
who became a Muslim, after the Battle of Badr, while Dhu al-




5. Al-Zuhri reported that the Prophet once finished his
Q —
prayer without completing the four "Rak at". Then a man
called Dhu al-Shamalayn asked him whether he forgot or
whether the prayer was made shorter? The Prophet who
answered that neither had happened, asked his
Companions whether Dhu al-Yadayn was telling the truth.
Text, vol.5, p.298.
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Shamalayn died at Badr and Dhu al-Yadayn died during the
reign of MuCawiya.1 He also pointed out that al-Mubarrid who
seemed to have been acquainted only with the version of al-
Zuhri, maintained the same error, ignoring what the
traditionist said about Dhu al-Shamalayn.2 However, according
to the version of al-Mubarrid there is an interesting addition
- the Prophet is reported to have said, 1 forgot or was caused
to forget so as to introduce new laws.3
k -k k k -k -k -k k k ~k k
Similar to the account of Dhu al-Shamalayn was that of
al-Sa'ib ibn Abi al-Sa'ib whom Ibn Ishaq mentioned among
those who died on the day of Badr with the polytheists. Ibn
Hisham disagreed with him saying that he fought at Badr but
he became an excellent Muslim afterwards. * Another scholar who
seemed to hold the same views of Ibn Ishaq, was al-Zubayr ibn
Bakkar. Al-Suhayli pointed out that Abu c Umar al-Namari in
.—c —
his book al-Isti ab criticised the latter for contradicting
himself, since al-Zubayr, who said that al-Sa'ib died as a
polytheist, also cited two traditions indicating that he died
after he became a Muslim.5 Al-Suhayli quoted both traditions.
It is worth mentioning that Abu al-Sa'ib was once a partner
of the Prophet, and there is a tradition to the effect that the
Prophet praised him, saying that he was an excellent partner
who was never ill-tempered or obstinate. Al-Suhayli also drew
attention to the difference of opinion upon the tradition itself
indicating that it remained unclear whether the Prophet praised
1. Text, vol.5, p.299- See Lubab, vol.1, pp.4-4-5, 446.
2. Text, vol.5, p.298. cf. al-Kamil, vol.4, p. 101; Tabaqat,
vol.3, p.167.
3. Al-Kamil, vol.4, p.101.
4. Text, vol.5, pp.306-7.
5. Ibid., p.350. cf. al-IstiCab, vol.2, pp. 100-101.
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Abu Sa'ib or vice versa. It is noteworthy that in the tradition
involved, the Prophet said: (Abu al-Sa'ib) while the man in
question was al-Sa'ib. Nevertheless al-Suhayli, who seemed to
— c —
agree with Abu Umar al-Namari, quoted him as saying that
the argument is not valid since there were great differences of




Ibn Ishaq reported on the authority of Abd Allah ibn
Abi Bakr that when the Prophet entered Mecca to perform
c c — —
umra, Abd Allah ibn Rawaha was holding the halter of his
camel and reciting poetry (Rajaz). Here are some verses:
We will fight you about its interpretation
As we have fought you about its revelation.2
Ibn Hisham commented that the words, "We will fight you about
its interpretation" to the end of the verses, were spoken by
c — —
Ammar ibn Yasir about another battle. The proof of that is
that Ibn Rawaha referred only to the polytheists. They did not
believe in the revelation and only those who did would fight
for an interpretation of it.3 Al-Suhayli pointed out that the
battle at which C Ammar said the verses was Siffin." Relying
on al-Suhayli's comment, A. Guillaume described the verses as
belonging to Shi0 ite polemic.5 This account lends support to
those who questioned the authenticity of the poetry included in
1. Text, vol.5, p.350; al-lsticab, vol.2, p.101.
2. Text, vol.7, p.8.
3. Ibid., pp.8-9.
4. Ibid., p.28.
5- Life of Muhammad, p.531.
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the Sira.1
Pertaining to the same account it is reported in the Sira
C —
that the Prophet prophesied that Ammar would be killed by
the aggressive party. Al-Suhayli commented that this
Q —
prophecy is said to have been fulfilled when Ammar was
killed at the battle of Siffin. He added when he was killed,
c c —
Amr ibn al- As remembered this prophecy and he was
C — —
frightened. So he told Mu awiya ibn Abi Sufyan. The latter was
very bold, he cursed him and said, "It is those who let him
come to fight that killed him", alluding to CAli's party.2
LINGUISTIC DISCUSSIONS
The word Salat
With regard to the account of Abu Talib showing kindness
to the Prophet, the word hadiba was used to signify this
meaning.3 Al-Suhayli commented on that, saying: Originally
the derivation of this word is from fradab which means a hump
or bend in the back. The word is used metaphorically to
signify becoming affectionate, favourable, or kind to someone.
As the poet said: "All families of Dabba became affectionate
(2
to me (fradibat alayya) no matter whether I am the oppressed
one or the oppressor". *
1. The poetry of the Sira was discussed in a thesis by
M.A.Azzam. See A. Guillaume, "The biography of the
Prophet in recent research", The Islamic Quarterley, 1
(1954), 6-11.
2. Text, vol.4, p. 265- Ta' rikh, vol.5, p.41; al-Nubala',
vol.1, p.300.
3. Text, vol.3, p.44.
4. Ibid., pp.49-50. cf. Ibn Manzur, vol.1, pp.291-93.
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Al-Suhayli extended the information to deal with the word
salat, i.e. prayer. He said: In the same manner is the word
§alat. Originally it meant the bend of the salawan. According
to him the latter - means two veins stretched from the back to
the thigh.1 Hence they say that "He prayed for him",
$alla catyhi, means he bent over him (showing kindness). So-
when they intend to magnify the meaning of mercy rahma, they
use the word kindness and prayer to represent the meaning.
Of the same nature is this commonly used phrase: salla Allah
Q
ala Muhammad. According to our author it is more elegant,
eloquent and far-reaching in showing affection and kindness to
use the word galla in that respect than to use the word rafoima
i.e. have mercy.2
He added: Originally the word salat is used to signify
a tangible action, but it was used here for a rationally
realized action to magnify and confirm the meaning. As the
poet said: "I am still showing him leniency and kindness, in
the same way as a mother shows kindness to her child". After
explaining his opinion about the meaning of salat and its
derivation, al-Suhayli contradicted those of the opinion that
— C —
salat means dual, saying that it is a generalisation to say
So. Because the word salla can only be made transitive by the
c c
addition of the preposition ala, you say sallaytu ala al-
mayyit, i.e. I prayed for the dead one; you mean out of pity
and kindness to him you implore the mercy of God on him. So
— c
salla ala is always used to signify kindness, mercy and
c c —
sympathy. It is impossible to say sallaytu ala al- adu
C c
meaning da awta alayhi (i.e. cursed him), as the word
Q
du a' can be made transitive either by the addition of the
— c c —
particles lam or ala. It is only when the word du a' is made
transitive with the addition of the particle lam that the word
1.
2.
Text, vol.3, p.49; Ibn Manzur, vol.19, p. 199-
Text, vol.3, p.49.
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salat can be substituted to give the same meaning. But when
c c —
one means to curse, one says da awtu ala. In such a case
the word salat cannot be used.1
i
It is worth noting that Ibn al-Qayyim, when quoting al-
Suhayli's opinion concerning the meaning of the word salat,
stated that it was a quotation from al-Suhaylf. Nevertheless the
quotation seems not to be from al-Rawd. Whereas the meaning
is almost the same, though more extensive, the words are
absolutely different. Moreover al-Suhayli's discussion on this
point in his book al-Rawd is apparently a summary of that
quoted by Ibn al-Qayyim.2 It seems likely that our author
previously discussed most of the points on language and
grammar now in al-Rawd, probably in his treatises to which
he alluded frequently. This is evident in many of Ibn al-
Qayyim' s quotations. In connection with the word "salat" for
instance, Ibn al-Qayyim, after stating his opinion, quoted al-
Suhayli's, saying: I have seen a good discussion by Abu al-
Qasim Suhayli of the word salat and its derivation and here
are his words (wa hadha lafzuhu): Literally the meaning of
prayer goes back to kindness and sympathy, except that
kindness and sympathy are either felt or rationally realised
and to God is assigned what is worthy of His supreme being
and is spared what is not worthy of Him. Similarly when
supremacy is felt and rationally realised, the part of it which
is felt includes the characteristics of entities and what is
rationally realised includes the qualities of His supreme being.
This meaning exists frequently in the attributes of tangible
or intangible entities.3 Another point quoted by Ibn al-Qayyim
is the difference between the mercy of worshippers and the
mercy of God: Mercy from worshippers is leniency in the heart;






Badai al-Fawaid, vol.1, p. 26.
Ibid.
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whom one favours. Whilst mercy from God to worshippers is His
bounty. So when He sends blessings to someone it means that
He bestows His bounty and grace on him. Mercy is a rationally
realised prayer, not tangible. Its fruit from a worshipper is
to implore blessings, since he is not capable of doing more
than that; whereas its fruit from God is to bestow His bounty
and favours on a worshipper. Thus prayer does not vary in its
meaning but the fruit of it does. Physical prayer, which
consists of bowing and prostration, is actually a tangible
bending. Hence the meaning of the word salat does not vary
except by being tangible or rationally realised, which is not
in fact a real difference.1
However Ibn al-Qayyim, who quoted al-Suhayli's opinion,
seems partially to disagree with him as he said that saying
that the word salat means mercy is false for three reasons;
the first is that both the words salat and rahma occurred in
one verse, "They are those on whom (descend) blessings
from God, and mercy" (II-157). This certainly indicates that
there is a difference between them. The second is that one can
implore the mercy of God for any Muslim, while salat is only
for the Prophet and his family. The third reason is that the
mercy of God is for all His creatures, while His salat is only
for the best of His worshippers.2 However, this is contradictory
to the tradition recorded in the $afrifr, to the effect that the
— c
Prophet used to say, "Allahumma salli alayhi" (0 God send
Your §alat on him) whenever somebody brought alms to him.
As narrated by Ibn Abi Awfa: Once when my father brought his
alms to the Prophet, zakat (obligatory charity), he said: "0
God send Your salat on the family of Abi Awfa".3
Q _
1. Badai al-Fawaid, vol.1, p.26.
2. Ibid., pp.27-28.
3. galjlb al-Bukhari, The book of invocations, vol.8, p. 211.
cf. Ibn Manzur, vol.19, p.200.
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The word "mu ' tima"
Al-Suhayli explained most of the poetry provided in the
Sira. Renowned scholars like A. Guillaume and others
frequently refer to his Commentary for the understanding and
translation of the poetry. In one place however, A. Guillaume
taking al-Suhayli as his authority translated the word mu'tima
as "pillar". He then said in a footnote: This explanation of
mu' tima is based on S.'s statement that elsewhere I.I. says
that such is the meaning.1 Although our author described the
explanation which was provided by Ibn Ishaq as obscure, even
so, he said: "It is more likely to be the intended meaning as
it is provided by the narrator of the tradition".2
However, before explaining the alternative meaning, the
verse in which the word occurred should be examined as it is
the context that determines the meaning. It was reported that
Himas b. Qays ibn Khalid - the poet who said the verse - was
sharpening his sword before the Prophet entered Mecca, and his
wife asked him why he was doing so. When he told her it was
for Muhammad and his Companions, she said that she did not
think it would do them any harm. He answered the he hoped
to give her one of them as a slave and said:
I have no excuse today if they advance
here is my weapon, a long-bladed lance,
A two-edged sword in their faces will dance!3
But when the Muslims under Khalid arrived, a skirmish
followed in which more than twelve men from the polytheists
were killed, then they took to flight. Himas (the poet) ran off
1. Life of Muhammad, p.550.
2. Text, vol.7, p.103.
3. Ibid., p.69. I have adopted the translation of A.
Guillaume for the poetry.
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and went into his house and told his wife to bolt the door.
When she blamed him for not fulfilling his former threat he
said:
If you had witnessed the battle of Khandama
— Q
when Safwan and Ikrima fled
And Abu Yazid was standing like a (mu'tima)
He then said at the end
You would not have uttered the least word of
blame.1
Now the scene was that a man was boasting to his wife of his
courage and his determination to defeat the enemy, a decision
which he could not abide by. So he was trying every possible
excuse to justify what he did by showing his wife that he was
not the only one to flee, but also the renowned, courageous
men took flight too. Thus the word mu' tima is likely to be
explained as "a widow left with fatherless children", which
was used to indicate that even a man like Abu Yazid2 was left
helpless and deplorable, while the translation of the word as
pillar gives an indication of firmness or resistance, a meaning
which cannot be intended and this is very evident from the
— . c —
last verse. Moreover, according to al-Azraqi it was "kal ajuzi'l-
mu' tima", i.e. like an old widow left with fatherless children",
instead of qa'iman kal-mu'tima, i.e. standing like a widow.3
1. Text, vol.7, p.70; Akhbar MaKka, vol.2, p.269.
_ Q
2. According to al-Suhayli, he was Suhayl ibn Amr, the
orator (khatib) or Quraysh. Text, vol.7, p.104. See
Tabaqat, vol.5, p.453-




Regarding the use of certain words figuratively, al-
Suhayli instances first the words "let myself be sacrificed Tot
you". He pointed out: It is not suitable to address God by this
word, since a person can sacrifice himself only fot- those who
are subject to annihilation, while God is immortal. However
some words can be used figuratively to give meanings other
than the original. It was said that this word can be used to
express exaltation and devotion. So it is possible to use it in
this respect to address God. Al-Suhayli then extended the
information to deal with other words being used figuratively to
give meanings which differ from the original, as in taking an
oath when exclaiming or making expressions of exaggeration.
He instances the saying of the Prophet, "By his father".1 This
refers to a tradition that a man came to the Prophet and asked
him about Islam. When the five pillars of Islam were explained
to him, he said: "I would neither make any addition to this,
nor will I decrease anything out of it". The Prophet remarked,
"By his father, he would enter heaven if he were true (to what
he professed)".2 Al-Suhayli commented: It is impossible that the
Prophet meant to take an oath in the name of anything other
than God, let alone by a man who died as an unbeliever, i.e.
the father of the man being referred to. He continues: What the
Prophet meant was to exclaim about what the man had said.
When you make an exclamation, you regard something as great
and taking an oath is originally to express the greatness of
a thing. Thus it was extended to include this meaning. He then
instances a verse of poetry: "If Layla trust me, by the father
of her enemies, I will never betray her!" In saying this the
poet did not intend taking an oath by the father of her
enemies, but rather it was a kind of exclamation. Our author
1. Text, vol.6, p.548.
2. Sahih Muslim, the book of faith, vol.1, p.6.
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then extended the information to deal with the tradition itself,
saying: As regards this tradition, the majority of the
commentators considered it as an abrogated one, since it
contradicted another in which the Muslims have been forbidden
to swear by another name except that of God. The Prophet
said: "Verily God has forbidden you to swear by your
fathers".1 According to al-Suhayli" it is not right to claim the
abrogation of the first one, because the Prophet was recorded
nowhere as taking an oath - before the so-called abrogation -
by an entity other than by God, let alone by the non-
believers.2
After rejecting the argument that it was an abrogated
tradition, al-Suhayli went on to say: According to another
tradition, the narrator3 had misrepresented this tradition by
altering it to "by his father", whilst in its original form it
was "By God!" He denied this saying that it contradicts the
authentic narrators. In order to prove it was not a
misrepresentation, he instances two other occasions when the
Prophet was reported to have said: "By your father!" Abu
Hurayra reported that a man came to the Prophet and said:
"Which alms are most excellent?" The Prophet said: "By your
father, behold! You should give alms when you are
healthy..."4 The second tradition is narrated thus: A man came
to the Prophet and asked: "Who amongst the people is most
deserving of my good treatment?" The Prophet said: "By your
father, you will get the answer..."5 Al-Suhayli reproached
1. Sahih Muslim, the book of faith, vol.1, p.6.
2. Text, vol.6, p.54-8.
3. Al-Suhayli referred to the narrator as Isma'il ibn JaC far
whilst according to Muslim the narrator was Talha ibn
Q
Ubayd Allah. cf_. Muslim, op. cit.; Text, vol.6, p.54-8.
4. $ahib Muslim, vol.2, p.494.
5. Ibid., vol.4, p.1354.
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those who neglected these two traditions and accused the
narrator of misrepresenting the first one. He concluded that
those who say it is an abrogated tradition imply that taking
an oath by the name of one's father was permissible before
that, which is impossible. But what was intended on these
occasions was an exclamation. Furthermore the Prophet was
nowhere recorded as taking an oath by the name of his own
father, which is a proof for what was said.1
However, others are of the same opinion that the Prophet
did not use this phrase, "by his father", in the sense of an
oath, but used it only to stress the importance of his
assertion. It was a catchword of the Arabs and they frequently
used it in their speech and conversation.2 For this reason it
could be suggested that this word rolled off the Prophet's
tongue spontaneously, as the exclamation is not clear in the
last two examples.
xxxxxxxxxxxxxxxxxxx
It is reported in the Sira that when the Prophet began
openly to preach Islam and call people to it, some men went
to Abu Talib, the Prophet's uncle, and asked him to put an
end to it all. The latter was deeply distressed at the rift
between his people and their enmity and he explained that to
the Prophet who answered: "0 my uncle, by God, if they were
to put the sun in my right hand and the moon in my left on
condition that I abandon this course, before God has made it
victorious, or I perish therein, still I would not abandon it".3
Al-Suhayli speculated that the Prophet mentioned
particularly the sun in his right hand and the moon in his
left because they are the sign of the day (positive sign) and
1. Text, vol.6, p.359.
2. Sahih Muslim, vol.1, p.6.
3. Text, vol.3, p.46.
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the sign of the night (negative sign) respectively.1 He then
quoted a tradition to the effect that a man said to Umar ibn
al-Khattab: "I have seen in a dream as if the sun and the
moon were fighting; with each of them there were stars".
Q
Thereupon Umar asked him: "On which side were you?" "With
Q
the moon", replied the man. Umar said: "You were with the
'negative' sign. Go, do not do any work for me", and sacked
him. Al-Suhayli" added that this man was killed at Siffin on
the side of MuCawiya and his name was Habis ibn SaCd.2
Our author went on to say: The Prophet particularized
the two luminous bodies al-nayyiran when mentioning this
story, because their light is perceptible to the senses
(mahsus) whilst the light which he brought forth from God is
by far more sublime. God said: "Fain would they extinguish
God's Light with their mouths, but God will not allow but that
His Light should be perfected" (IX-32). Thus the Prophet's
eloquence demanded the mentioning of these two luminous bodies
by way of contrast, at a time when they wanted him to
abandon the highest light.3
However, as has been mentioned, al-Suhayli sometimes
builds theories on a tradition which is probably not authentic.
Nevertheless his remark about the man who was killed fighting
Q —
with Mu awiya highlights his opinion on that particular event.
Proverbial sayings of the Prophet
Al-Suhayli said that al-Jahiz had been taken to task for
saying: We have never received more sublime sayings than the
Prophet's (al-nabi,) even though al-Jahiz quoted the afore-
1. Text, vol.3, p.53. The allusion is to verse 12 of Surat
al-lsra'.
2. Text, vol.3, p.53. cf_. Ibn Sirin, p.262.
3. Text, vol.3, p.52.
- 31^ -
mentioned statement from Yunus ibn Habib. According to al-
Suhayli he misspelled the name al-Batti1 for al-nabi, as both
words can be easily confused in Arabic script. The argument
of those who reproached al-Jahiz was that the Prophet is
superior to all men and neither he nor his sayings should be
compared with anyone or anything, even with the most
eloquent.2
However, al-Suhayli did not express his own opinion,
though he proceeded to contradict what he reported by
producing some of the Prophet's unprecedented sayings. For
instance, during the battle of Awtas the Prophet was reported
to have said, "al-an hamiya al-watis".3 This, in literal
terms, means "the oven became vehemently hot". The Prophet
used it to describe the vehement state of the fight.4 Now this
saying is used as a proverb, relating to a severe case or
event. Another example adduced by al-Suhayll is "mata hatfa
anfihi"s which means, "He died in his bed; a natural death,
respiring until he yielded his last breath". According to some
lexicologists the nose is particularized as meaning that the
spirit passses from the nose, or because the spirit was
believed to pass from the mouth and the nose, and the latter
of these is made predominant.6 As al-Suhayli stated, this
saying was first used by the Prophet as a reference to the
merit of those who die on the battlefield, not in such a
1. C Uthman ibn Sulayman al-Batti, a trustworthy traditionist
and a faqlh. He was a mawla of Banu Zuhra; Tabaqat,
vol.7, p.257-
2. Text, vol.7, pp.199, 200. cf. al-Bayan, vol.2, p. 15-
3. Ibid. cf. Muruj, vol.2, pp.292-297; Zakkar, p.93;
Maghazi, vol.3, p.898.
4.. Text, vol.7, p. 199-
5. Ibid.
6. Lane. cf_. Ibn Manzur, vol.10, p.382.
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way.1 Now it is used to describe the death of a human being
and also of any animal when it dies naturally.
He also brought forward another saying of the Prophet. It
was reported that on the day of Uhud, the Prophet said to
Abu CAzza al-Jumahi, "La yuldaghu al-mu'min min juhrin
marratayn", which means "The believer should not be bitten
twice by the same snake or scorpion". That was because the
— Q
Prophet had taken Abu Azza as a prisoner at Badr and
released him on condition that he should not fight against him
again; so the saying is used as a proverb, relating to a state
when someone has had a bad experience and has found himself
— Q
in the same circumstances again, as when Abu Azza asked the
Prophet on the day of Uhud to forgive him again.2 It was also
reported that the Prophet said to him, "You shall not stroke
your cheeks in Mecca after this and say, '1 have deceived
Muhammad twice"'.3
Another saying of the Prophet recorded by al-Suhayli is:
— c —
lann yanta^ifo fiha anzan, which literally means "two goats
will not smite each other with their horns for her sake",1* the
c — —
occasion being the killing of Asma', daughter of Marwan of
Banu Umayya ibn Zayd,5 who displayed hostility after the
killing of Abu CAfak.s The Prophet then asked his Companions
c c — —
to rid him of her, so Umayr ibn Adi al-Khatmi went to her
house and killed her. He then came to the Prophet and told
told him what he had done and he said: "You have helped God
Q
and His Apostle, 0 Umayr". When the latter asked if he
1. Text, vol.7, p.199.
2. Ibid, cf. al-Aghani, vol.l5» p. 180.
3. Text, vol.7, p.199-
4. Ibid, cf. pp.532-533.
5. Ibid., p.4-99.
■— c c6. Was described as a hypocrite of Banu Amr ibn Awf.
— Q
Killed by Salim b. Umayr. Ibid.
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would have to suffer any evil consequences the Prophet said
the afore-mentioned saying, alluding to a case in which there
would not be any discord or contention.1 Al-Suhaylf added that
the woman involved was Jewish and she used to dispose of the
menstrual cloth in the Mosque of Banu Hatma.2
xxxxxxxxxxxxxxxxx
It is obvious in this chapter that al-Suhayli has
preserved some valuable historical accounts which are
relatively unknown or quoted from inaccessible sources. He has
also endeavoured to reconcile seemingly contradictory accounts
in which he tried to reveal the obscurity involved. By doing
this al-Suhayli highlights some aspects of the Prophet's
personality. He also demonstrates the considerable care he took
to present the readers of the sira with as much evidence for
the versions he adopts as was available to him. Thus, he
presents the modern scholar with an insight into the study of
sira at his time.
1. Text, vol.7, pp.500, 532.
2. Ibid., p.533- See al-Maydani, vol.2, p.4-48; Muruj, vol.2,
pp.292-297; al-Imtac , vol.2, p.92; al-Mawardi, pp.213-4.
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CONCLUSION
CAM al-Rahman ibn °Abd Allah al-Suhayll lived from 508 to
581 A.H. He spent most of his long life in al-Andalus. However,
three years before his death he moved and settled in Marrakish at
the court of Abu YaCqub Yusuf ibn CAbd al-Mu'min, the then
reigning caliph of the Almohads. This dynasty was founded by Ibn
Tumart (d. 52^), an eminent disciple of al-Ghazall (d. 505)• The
doctrine preached by Ibn Tumart points to a blend of influence from
both the Zahirite school of thought, developed by Ibn Hazm (d. ^56),
_ Q
as well as al-Ghazali's modified Ash arite theology. As for al-
Suhayli, he was a disciple of Abu Bakr ibn al-CArabi (d. 5^3 )» who,
like Ibn Tumart, had been one of al-Ghazali's friends and disciples.
_ c -w-
Furthermore, it was Ibn al- Arabi who introduced the books of al-
Ghazali into al-Andalus. Described as an Ashcarite theologian with
a particular interest in al-Ghazali's methodology, he was vigorously
opposed to the Zahirite views prevalent at the time. He would
ridicule them in front of his students, warning them not to fall
into that way of thinking, whilst constantly impressing upon them
0
the importance of studying Ash arite theology.
However, during the first years of al-Suhayli's life the study
of theology and philosophy in general remained severely restricted
due to the predominance of the doctrines of the Maliki school in al-
Andalus. For although their capital, Marrakish, fell to the
Almohads in the year 539» the Almoravid Dynasty continued to hold
sway over the Muslim provinces of al-Andalus until 5^2, when they
too were finally taken. That year spelt an end to the exclusive
patronage practised by the Almoravids, who demonstrated their
preference for Maliki doctrines by bestowing favours solely on those
jurists whose energies were devoted to the study of such. As a
result throughout this period even the Qur'an and hadlth could only
be approached through this doctrine. That briefly was the situation
such as it existed throughout al-Suhayli's early years in al-
Andalus. What attempts were made by al-Suhayli towards reform in
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this area are laid out clearly in Chapter IV of this thesis.
Instead of referring to the Qur'an and hadith through the works of
jurists, our author went straight to the Prophet's practice as
recorded in the Sira, taking that as the main source for legislation.
By so doing he turned on its head the practice hitherto accepted "by
the Almoravid court, for according to him the jurists were rather to
be examined in the light of the Prophet's practice and not vice
versa. The reason for this total change in approach, he argued, was
that the Prophet's life was the example par excellence of the correct
application of both the Qur'an and hadith. Thus al-Suhayli was for
the first time to put the Sira in its proper perspective, making him
the true pioneer in the field of fiqh al-sira.
Having once decided that al-Suhaylx was the pioneer of this
field, what then was the position of Ibn al-Qayyim, who has until
recently been widely recognised as such at the expense of al-Suhayli?
It is clear that he was well acquainted with al-Suhayli's views from
— c
the way in which he so freely refers to them in his own book, Bada'i
al-Fawa'id. amongst others. That he fails to mention him in his Zad
Q
al-Ma ad, the work which earned him the title of pioneer in fiqh al-
sira, strongly suggests that he was aware of merely doing no more
than following in the footsteps of al-Suhayli.
After the final annexation of al-Andalus by the Almohads in
5^2A.H„,,a dynasty basing its philosophy and theology on the views of
0
the Ash arite school, well known for its links with both the Malikite
and ShafiCIte forms of jurisprudence, al-Suhayli too (as demonstrated
in Chapter IV) showed no aversion to quoting the views of either
__ Or
Malik or al-Shafi x or both. Indeed, whilst commonly misrepresented
as a Malikite jurist, he made no secret of his devotion to the
Ash arite school of thought. This he emphasised by his use of the
pronoun 'we' whenever quoting Ash arite arguments against those of
0
the Mu tazilites in discussing theology. From this one can surmise
that had al-Suhayli been of Malikite persuasion he would most
probably have done likewise in juristic arguments, not hovering
__ ___ Or-
between the views of Malik and al-Shafi x like the thorough-going
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Ashcarite he was.
From the exposition of his views on Qur'an exegesis it is
Q
clear that, unlike his teacher, Ihn al- Arabi, al-Suhayll was
0
influenced by both Ash arite and Zahirite doctrines. Ihe influence
of the latter is illustrated notably by his ready acceptance of all
versions of the traditions regarding the account of the ascent to
heaven, to the extent that he adopted a belief in the twofold nature
of the Prophet's experience of the micraj. In other words he
0 _
endeavoured to proye that the mi raj took place twice: once in a
vision, and once as a physical journey. A further example of his
acceptance of Zahirite methodology is found in his explanation of
many suras. This enabled him to follow a lexicographical method to
reveal the obscurities involved in the explanation of certain
verses; and these he introduced into his own exegesis.
However, one of the strongest pieces of evidence for his
0
having been influenced by the Ash ariyya was his acceptance of the
tradition where the Prophet is said to have been bewitched: the
0
Ash ariyya were peculiar in admitting that Prophets are subject to
bodily affliction, their infallability being confined - in their
view - to the affliction of their minds and their beliefs. Yet
0 —
another example of the impact of the Ash ariyya on al-Suhayli was his
views on naskh or abrogation in Qur'an. He maintained the views of
the Ash ariyya who held it quite feasible that a ruling be revealed
in the Qur'an and remain valid even though the wording of it has
0
subsequently been annulled, while the Mu tazilites denied this.
0
However, our author, whilst broadly subscribing to the Ash arite
view on naskh, introduced his own neat system whereby he made use of
the khabar argument to justify the argument in favour of the rule.
For al-Suhayli not only can the reading of some verses of the Qur'an
be annulled, but some other verses can have a reading different from
that given in the Mushaf; nor was he in the least hesitant to adopt
such a reading if it could serve to validate his opinion concerning
the explanation of such verses.
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Turning from the quest of al-Suhaylx's thinking to the
lasting value of his work: through his citations from the version
of Yunus and other sources which are no longer extant, al-Suhayli
has preserved much valuable material regarding events more or less
ignored by other more historically oriented sources. Chapter VII of
this thesis shows to what extent al-Suhaylx has presented his reader
with ready answers to so many of the questions raised by some
accounts in the sxra as he himself strove to reconcile seemingly
contradictory accounts by pointing to, and endeavouring to penetrate
the obscurity surrounding them. By so doing al-Suhayli has shed
light on many aspects of the Prophet's personality, demonstrating
the painstaking care he took to present the reader of the sira with
no less evidence for the versions he adopts than was available to
him. Thus he has left the modern scholar with an insight into the
study of sira at his time.
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ARABIC APPENDIX
Pertaining to al-Suhayll's use of Yunus1 version *
'r"'^ <->"? *'**Ijl® *f« Jl 43-. 1; J JCjI U* Je | »)l oJT LaJ
(/4-ill (J- ^ yUJIynij. i. I I 4.»o i^l (jif Uj I f I.m 4 |j-I 4*wJ
"11 ^»>) la jijl ^lh— ^*. c-, .lit
J Jjlj * j »j >11 *jjkJI y— *" i ha in ^ijl j <j^yt
j*c o■* jL«<.l O.I tjx L(-L I (i«n» ^3 LL>1 iJUI yI
y^'jij il jj U•* SjUJI '<14 O"* ^!l>Lll Ll^
; jla,
*j* "Jl 1*^—1 j^.1 La^TJ ) Jli j c—• y oil cL ^ 4-oi ^J"j
L jS 1 L» Jji>l j4 j ( ^ 11* * jj-l LI jj j*a -
c-iiJoli o' <JL«.I o-l o-® <y J " I «iUJi" Jli j
* * 1 (-1b ^»-t( la»l»- iji yff j i o><ji y- j-ls lfj qk 4jj Lull l» »ijli
yj \jt '-r*^ or*) ' LaiJI J-TI fJt
Q+ O^-toSj *i i$oJl fw'jJI fell/ ^ y * Jlij
<w. oCj * *J^ 41.—1 OA c-11 ^>| jTJ dLljj*j
j l*» «.l O-l ^J # J f* •••• ^ kJI l^Ji J** ^ . 1 a~»
(j-CLJl 1 lyj y-
1 ■« 1 I 4— J 4jl / «J j V-UaLI X.4 , yJ I 4 I <■ ' 1^4—a 1 1—S*
*
f Lla yj—l Llj^ <jL j . .*■ 11 ' t %y < /z *** y-* y *J le j ^
1- Text, vol. 6, p.578 cf Yunus, p.26^/pas. M+3.
2- Text, vol. 2, p.513 cf. Yunue, p. 92/pas. 122.
3- Text, vol. 3» p.520 cf Yunus, p.217/pas. 321.
Text, vol. 3, p.3^ _cf Yunus, p.157/pas. 219.
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!ia» ) Jij, 4,1 jj o- **»—i'H i> j
•£^ ^fcjl C-jJI
1 ofj^M (Jj 40^x1
4^*- if j
20^ <jj 4U^1
44,i1-J 1 <jyj.Nl c,U^U>.^l <ji*- j_y j
1- The poetry of Ibn al-Ziba^ra praising Banu c Abd
Manaf .
(vjU^ <Ui n <^>.) |mLa |u,I jjJT UjI " • (j^J J Li
u**~! o•* ui:/' O-* Jlii « 4» jjJ ZI*. j*jJI *- ■* (: ^l# U^L*
:
ur""'-* &~. pi <4^jJ ^JJI )s+
vr" of, ; JLij o>r«-{>)l o- *UI JU*J ; o^aill -Ji <?-—'j
*/j Uji—vJL- j^b </-»— j-*} <oL-Nl o-l
, la-l ^ «-=d" C—» U*» J» of 4.-! _o-'js <s' i; </ ^
• 4] jt 1 4.1 «5"J I
yyULtll^ U i^U, 0»^]l 0-6 u* ^
' *)-.*** 'r-tt^1 4>JUl# « f-r- ^ *e^ l) a*-s-li
'( tf&'ts C-» C-»*s ">V*i r1* 4*ji
^ IJ-t- f-t-;-» i-»L;-4 Jb^> J^t **^1*
1- Yunus, p. 22/pas. 28.
2- Text, vol. 2t p. 157.
3- Ibid, p. 65.
*♦— Ibid, p. 87.
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JU»J 4«a1 L>- li I - (ja» jMCji^
l *lj iljy) ^»JX IKJ1 j < ^ tsH* *"{ f UJ1
uUP5U -J!* w o&Mh *{j&\) «i> JJ (/J J < j
4^>Um* ^ ji i 4»X^JI ^.m ft ^LaJI
*s|j; y ij!■*»'■ I t>»l j */yf j I y
2- The name of the woman who offered herself in
marriage to the Prophet's father.
^jf& 1 j mi# » jjJI i 11iTi.i I X 6 rilll Xjs J 1 ZIjaSI * ^jL 1 ,1i.i11 (J li —
Ia^" j 4xil I «u..^ j 1 (J lai yjj&ni Ji ^ c»>l Ji ^jcx xij
" f 2
^ 4^1 ^ O Jjj Ji ^jJ *j l>w I ywi 4rfl
vJ-Y J Jjj tiU J J* j • j~.UI jj ^ LLLX *j\ j Ju_< y ^ < ( JLJ )
"Lf—i• : jia, 1+- Z\ ?i ^ ( jLsjH) 1yLtt4J" Jj^JI
* laijl j 1*«."I (jU jA yXjj (j-fi jyj*}\ Jb ui u> (<1)11 (ji £ jJL^j «1*JI y
5
3- Pertaining to the account of Tubbac•
; J Li jU»~i o-' O-8 *-|ju } ' ^s-f-J' J'j £-r /r*- y j — £
0«» ^ * t am 1 <1^4 I y! ^J j < Li > * dJU I |Jf (J jJ i /^' r-1 J
y i "JUL (jly**JI 4I (JU U il ■ ■; 4* yj jiw 'UJI i) (J*»wlX-jlf jyj
I (])^ 'Cj y (JyJ |ii < L*La1 * ^iiO ^yiseli < *^5* irfi I jJ WJ y i !« jU I JaI J Li
y-Lij iJe UJI ^yLa— il».. ».|U-UJI (j»"T UJ y ' fiL.)/l *!*• J LaJ^I ^yLil (j-•
i J'5
1- Text, vol. 2, p. 84.
2- Ibid, p. 142.
3- Yunus, p. 20/pas. 25.
4- Dala >11 al -Nubuwwa, vol. 1, p. 41.
5- C_ Life of Muhammad, p. 7»
- 324 -
m m m nm *
tjj L «L)I o-* is** J-f-i
m «•
f6 O-l ) '*i IviwJJ <ye y I Oy-e J* fit
1
jjji c>>^i 2 i ^XnJL wLA L> ^
*f- Related to the account of cUmar when he accepted Islam.
y 1y u»*- ye (jl u—<-'*/ <J» J " IiyW-JI Jli yc f3LJ y5
* J li* t 3 • • (ji».ipJ ly u**L> JT * *Jy yi Ly .* ~'l *J}-*"
^
* *3 itw u*JI I Jla jSi j t * <««■—1 j ^I I Ju* <, >> i->1 U
• Aii.^1 J fX3l IJU* «i« i*»l L " * y* jJjJ U»^j> Y iJUJI 3LI jyJI y ^
«
,




f} ai- L^y ■* 1 " *.u—■'y «i11; y* * > ">H Jl* *!r)*
'"*^ j. f i*9*1^ " f*)*^ ) 'y l"^ <->y y i j» » .;!! I y Uu«j 1 yI y-*J I
j t frjl dJJ {j£ Uli " * •Lw^^/10* "• J Is# "? jjy jl y. ju. L "• I ^JU*
< ^ t tr^ US' ly Ji ^jn. *1.11 4J3 I Jc Jj ( \**jmrn3 ijlgrt mi ilCv£ jl* ly JU
1+
'
Oy (/; ^ it yj j II dLJ J J ^«AmJl(j..y" (J ^ ^ Jlj
6- The vision of God.
w J^l J U-* I O-l O^LT^fi & )J " J l» **J Ij*-*JI *i*)j y-*- y 5
y) ' (-*•* I Jl* ^ *-ij J*-** c#j/ J-* * ^ o|jy J^-" ! Jl* ua<n*«ll <>.1
• JUi " ^ **j Ju. ,Jj* * * ejLw. u* L»-c (jul J-J ye (jul
1- Text, vol. 1, p. 163.
2- Ibid, vol. 1, p. 277.
3- Yunus, p. 162/pas. 223-
4- Text, op.cifc,pp. 416, 4-17
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* "b) •"*'*/ U^S" y»L« (jwl Jlii Y utf j • jjc Jlil • *lj
1 - • '
* ^ 3' *Ji 3 ^ £•* f^ 3 ' j* "il I O ■<► ^ l*i ftKiJ >
- Women gave pledge to the Prophet.
ft l«{l Jj il jt j Iki» I y«jl £3 j ^U ( «« I I J li 'Lul I < *.»< J
I* f * I# < ^>l yj] yj i* i* <7 ^ ^Jli * O |j| ^ j» 31 i«J I 4i 1ft
^<U fti l» ^ J >li (jl * (J lift ? La-1 y'j I
- Some words wrtten in different ways.
3
jl»«««l iJ^ O"® y»'j< i jjj ij* *3U»-j 11^" «UL (jLftftJI Jli j
O-' o-« \jr** ft *tSJ ^ 433 3 '■ 3*" 3ii U ^»«iftl\ j * J li j
k- J-Nl ^ 0S l^jl— I
- An ode concerning the Hijra ascribed to Abu Bakr.
I J Ult Li J m <Ll ^ /- J^u^ft *i^3j 0-» js-J' ls*3 : J&j
♦tjLUJI 4*lib ^-.sja- ''tftj'ji Jjsflj'J?3" Jl»
j Lf-bL ftj* ^ J?yZ Ji j < L&Jb <Ll o^< fcL-ic-A**3 ^
i j UXJ AS JC" I «jj«r ji^wj ^yAniN? 4* J* Lji j
^ 111 I ^ I ^ fS »a) I (JbL^2 I y**S lyjg ^ ^Cl ^ 4UI ^
U>/ i»J® 4 ' f*-$J I5 3 f-f! » ^
)c 5Jj p^Je U ^Uj
J li«»t^ u«i»<5 . pj J y . JL. J iii I J» Li Jj I J I IJ ^ jl»i
j I jSl *rL..; pii L 4i^ I j < L, ■ 1 ^ <iub j L.
j\y» ^31 jlftf '1 ■ f ■» JS" j L^Jj-ol Jj»^ lgb.ll I ^jsj£- CA"**
1- Ibidt p. kk6.
2- Ibid,vol. *f, p. 96.
3-Ibid, p. 99.
k- Ibidt P- 125.
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J jj '.un't t { ^ 1ft (j Jftx'l Jft * C<J| IJI
L*ll UmIiwJI 4 ill ill 1 iL i.Iff J LLi^/l < ^.iii 4i
U1 L>J I J ,4ydj I fj J y -* b J£ 1" r ltl ( Ig^f *Jlii
jjyft »>£->^ (jll j^jli *—7 ^ 3
j pJ^^I ,y yj~« J* *?./** £L«j1 >j)j Li Ju-fi
^ ,ji y^S jft jj j*»lsj ir*v* jjllhiJ J-*'. J
j\j® ue® p-t-'-* oifT-^ft j
j Ijwl yjfti p<l J (j jlj* jj lift b — jjft laf jft ijaUl I Jft jli
j li*l lift oC o[v^lj t ^. f~ .'•* ftlll Jj^j J lift
j bl pC yft 111 In fty yft J bj jft J 0*ft Ift-^ b» ftKiJ
1
jLkJ Jj-ft y «» 4^ ift jU j < ftjijj»> i jft Jb ftlj 1 j.f kti
10- Pertaining to the account of Umm Mac bad.
Ijl—jl 4>»»ll y**'-LbyJI*■"■ »• — Ui L—i ji i^l ASjl)j y»y—Jl} j * »«ll Jlft
< I if ftitiW y-» ts-ill j».i Jw jft Jjk • I jJUf < I f,: *.» .»■ ,_yA j <juAft Jt\
* JjLJI ft Lii 1 <_Jl>> u/iftLs L.1 j«yjJjisl* (_^ * c-liii
11- The name of a camel.
< ftJ (J** J®— pi— j 4—Ib ill I ^jLo— ftli I Jj—j (J** L» j 1 (jl jS j j • J I* j
J jJI *1 J lb J l*» «»1 (jftl O"® o*i irft'js 4ft by jl j 1 *1 JpJl (^<1 • ftJ J lift
12- The building of the Mosque in Madlna.
*
J»® J ' J O® |jJ I •—— «i*«l ft ll I ift jl (J l*« —I t^ftl jS j J * y ll (nil J li





\j 140 ^ IK> Cm JjJI I Li J^JLJ 1M iLu Ji ^
<j j 4 a«LW— ^TW j iJft JLll JL —» u»-i)l ^Lil jJI J-A
idijf * J Itf A'Uw pool — jj» j 4i»lo Jjl tj^o— 4UI Jj>hj * — 1pi UJi * 4J
1
•A*-6 0-; u^.Ji ^sjjy o* j p •*
13- The story of Banu Uhayriq.
iiXi pA f J1 J**; Aai } < t'c^l «lJ I M( 1 |_>L f <« 11 J li
«yjl*—i t>^ J'® ^ * *^>"} Jt""m'. ^ f1;*' jl **/■*"• ' ./-**■< J V * * 3
<<iLl«i fjpjc y* fcl< LLaJs ^ 4] Jfilj jl I yjj*~ ^ | J« Jf ^ 46 Li^J 4w j it> 11 C^lT ^
>L —^ ^ Jill Jjh*v r™t*f *■*!I < jitf 4a>I ^#1
t
lj *^VA ol 1 t t — f •'!*»— J-JI v c^' <3/2*^ O* fy*
' /2* L"J f* « 4#j—JL J^wli 1 Ot<* ) ci-A^ f-A <C*nm JAI ^ I
5 jLS — |JL j 4tak Jll iUI <a■ J jL>m Ja> j
i *Y *L««.Jl) ^ ^ !■> »1 ^jImaw ^JJI J j|>w j * (jlL>j 4UI Jjpjli4 li^
a#
'-ij-i ^ f" ^J, u-*5 " t f JyA}' (O"
* I jjll # tJ f — 0"f 4?^ 49^-«JL 4 yAj (jJJJ J (^Jl j # ( 1 1 ^ ^liiiJl )
m
4 J^w'l U ^ <1)1 Jjrfl Lb * <U I 41f+i* *» (># JjJ 4^>M Lil^ <Liy *» U
*
I if*»i I Ju ^ J >1 t» r« M 4|)IMI <J'/* } * 1 JJ LJ I J^jmI
C»>i>l j 1 ^l**> j *»w Cm «IaI LmI* cj lil < Lfw iJ jmJK* 4 bwC^b jjL*>
4LJ Cm *»J|>^ VjlJ » } <" il» • cj If ^ 4 J^iJ I g l> 41»y iaj 4 il>|
* cUi 4<lc UJI. iaa.<M# iLi oIJ 1^*4< .Ju' 4jl |J ^1 4 *1 *J y~m
**-*!> ^ruAi j-t ; 4-x jS^ ot u~}i <tbj ' O*) Jl* )
4.lj I ^ < L I 4*AA ^ J Uam 1 ^il jS J U$* < 4a-aJs jwl |«A Ujj ^ 4 4J iu») I jl
'^gN>w ^ vUflkJL oiS" tjic 'hi<* «iJI JLrfUJI Lo>! {j0*^y* <1 ^ ^ ^ * ^Jcl
1- Ibidt p. 266#
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U-4 I ->»*■■» Ji/UL * .^I jJli wfeLkJI Jjkl )' cM JU US'
O- j/-® O-* cr* 5' SI^aJI ^1 ■«*. L,- ^Jl oL.Nl j ' jt*" **> O-
; L^l ^ 42* Ji j < oy»
A JI j t JUyJ I pS ^ Jw 1/1J J ^ (jjCj <ill L> U j
ftftjLtJ j 1 ;■"-I jl* LfftjU '* Ifc unlit ■> H.I. Cm tiljj] Ul j
^b s^M1 Oft— ^ p *i^ jJ I j.« iiK
1
4Jj; Llj^ jft jU—l o-' j j « .'II ^5" J 3
1^- Sac d ibn ^Ubada and the Prophet.
Y m m • ♦ m
cJe *Hl l_yL"— dlI Jj^j ^)l ( y^I <JJI xj iiu j» jl jSi j ■ Jii^
i oi I < I jL; (_^«^j< L l<p j i ' Jy-*i * JU-® t>< -*■ *■" (jJ® J* J— p-L— j
' V »■»■> J^JI KtjJsi 4kJI yjj JJLII (jj jJjfc-j ftjft J J« .1 ».. 0C * JU
it* }j±- 1_JJ# 4»y j t is j*a}\ i*1.1" (j-» * . ^ ^ I ft'Ly^t <ij—ili
2
* 4iaJI^0^» yjk I JJk j <
15- Badr is a name of a man.
J»y f—' I j J- * J U ot * O-® U j> 'j ,^.1 o-® cr->- c# jyj I JU j
• ^j JL, 4jOJIS
16- The sword of Abu Jahl.
Mi— o- p—UJI ^ I J^' u«g* u-® t Jlij
^ L ■> I j U < tf iii—ti < 4 j-j J ^ >• t 4> ■» I ■'■ ft * Jin i . >■. dJ I «ju«ft
Joe f—lill K, ; O*-*® J-l JU * <Uai jl»- j Lai £~iLi
1- Ibid, pp. ^11-A-13.
2- Ibid, vol. 5» P* 2+3»
3- Ibid, p. 116.
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* i «X» «L« lcj»> 4^b y«iiSJ! < Uh 4ti j t iifclnM&
17- Umm Hablb daughter of al-* Abbas#
**hf P 0-° vjAf f—^ Jl*3
v_<. JD tiiio j UT, _ fJL> J 4aJc «lj I JLo_ Jl) I Jj—J jXj } i \jr+i Js
f^-JI 4>.IB ^euti< l.(ii*» ^ ul * 4UJk IT 4.1^ yl * J l£j < 4^ U< Oc.
2
y*j)> i> Ij^J ijlLi. I -LA ^ • JLm^i I , y i a ^ tjLi ■■ I | »■ jLj
* M.I ■■ Jjjl JU^I JLj * gal \il I | > * g] l#«*>al *»
18- The burial of Abu Lahab.
jJ u+>fi. *i tj» JU-.I <>?' J l» 3 I orW"-l I J l» v-t^ ^ u* J 3
< tSjyy JsiUI'jl* O ■* *j L»*»Jl <Jb ii«iaii j Ja!l> ^Jl .).; ..t g|Xl j < «J I jyLaw
if . „
♦ l.t.f »• j i-.h» dLJ J u^^ic^ I j I <^s£ LsJ lc ,_jl j$ j j
19- Pertaining to the account of Ka^ b ibn al-Ashraf.
i *!'**<».■-■* Ji 3 '. M Jli1 Or V-AS" J~±. ^ J
• JU# LcuJl -Lj-C O-JU#* I—*-31
. . I la Ji (jJf J
^ J «* II li—1 liij is J I 4 jiJ * ) faj V tiwl 1
jL—I o-l o-6 w~ yt 1-* jjy iy
20- The meaning of Bughath.
f j 3-* «£-L*JI * C.LA-11 £i Lll^ jy jl»—I (j-I Jl* } * Jli J
6 .
♦ J j—I r/-* I JI fiyjl
1- Ibid, pp. 1*f3-lV*-.
2- Ibid, p. 189.
3- Yunus, p. 2if9/pas. *K)0 cf p.87 above,
if- Text, vol. 5i P» 190.
5- Ibid, p.if13 cT Yunus,p.297/pas 501. Poetry is missing.
6- Text, op. cit, p. if59»
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21- Wahshx accepts Islam*
UJ • JU <. y ' jl*— I O-' u-» *i|u j*} J
jJj>y « * 5* J * Jlil< (ji.^ J I Jla *L)I (Jj—y L * (^LuJl J li« ii J*Jl ^ Ji
^ J"* O •* -1*"' 3
22- The name 1 Mawiyya'.
u^fn <1\)« 5fjJL* '—•*< *i 3 ^ *^3*3 '. jl? t J-®*/?*" y 3
*j)JL ^ ^U * jjU—.1 (j-6 *j*i ' <j U—.1 4><' t>* j^". i>*'
2
f— j ji j * ^»SL. ^1 4l jj US'< |.Lxa ^1 <£I jj o-» SUuJI g-JI y£*3
', urV-r^' J'* 3 * JZ** *"%* \ 3^* I J ^ f LiA J>jl ^,1 ^ 3 I5JL *jy*■" y
* S*W-^' O* 3T~ ^ 3 ^MS 3' JTJ>*- ,=~ii
23- The account of c Smxr ibn Fuhayra*
o-® *3j* O-; f Li-A (j-c jU-l <>;' j$ j 3 * f* i>; ys-** O-6 3
*l« —JI C«lj jS» £Jj <"1 ■ t*» UJ J»j jk • -ii» y* Jli JylaJi ^ 4—1
J11 f ; <J-® 0«sJ** Ji t# 3J3 ' <3 J**—1 O"® u*l£*JI *i' JJ * J-A ? <->' j J o■*
* f3LJ I 4*Jc . <>.il.l J It j t dJj U.*w 1* J*JI f Ji J—i-laJ I jU—^ I
**
.
• 2^-fi O- ^»k^-A * Jlii ? *U-JI tti-Js UJ JimI J-*-j O-*
2*4— The pertaining to the burial of Sac d ibn Mac adh.
(yL-—iJI) <L Ijj y fjU. ■» I jJj j • ^Uf«J I J Is J L«* ■!»■»» y j
-1» — (J-*t (_/*■■«J <^-li * JIj« 4JJI JUx ^ U.1 ^<4 JJ— * Jli< 4Jx CJ«Jjj y^-.
oJS" ^ Jli ^ 4*Js1 f««j1 y>Ji <uu)i ' Ijla y |JUL l* * jL** jjrfl
1- Ibid« p. ^61 cf. p.S0 above. - - - .
2- Ibidt vol. 6, p. 187.
3- Ibid, p. 166.





25- The Prophet prays for cAll.
IjL fm}I JU Ai-C *Lll (jl «-l— jJ—i j <111 ^Li»— J^J I *I#J
'li'OI I«aa ,ji jl»>«>l ^I (y«J) jljj
U# ; Jli {t^ji v-s# Jis— j-ulo— 5« U$ U®
• MP MP
3 «l«i y (^1 i»A1 1 j.tmlI 'LiJI j« iL (jjf j • J (i « 4L.j.J j>*
Ijl 1>{ 31# < Jy*J I 3 (U (y * V* »«11 W I ijm iL j L J_jJ Lw )lj < j*J I
*1 k J—pl«j ck 4JJI (_ylr>—• L<wJI (j! |*>lii>tiUJ <j-c J—- J <s J/JL
MP




26- The Prophet apologizes to Safiyya.
< tf; L«#^ll £V** O* Js6'*—' O- f-Al^l O-® ur>Jyt <J jjf 1 ^ J^*
tyi; O- I Jli« (jkjill ^ O^*--6 ty5«^ t
* *i J lL 1 *j o -» u£->- Ljuo yj* j_y o^"
« — fi* j 4*Je 4JJI (jLo— 4JJI vj}-*v O*1 UlU- |j.>l >Lui c«tj U * cJli
i-ioji XJ «»L- Je «Jc «JJI *iif j**. ijj, ^ 4il, ULl
' ot* *—"* ^-t4 '. <JI&.) * *4^ y < J»yJI 3^-v. ST-*^
<<d*pJL <r..»A<» ll» Li^cL <±UI ^ 1x1 L»1 • Jti< *L^J1 *U» IJI^
•3UJ- ; ^ IJff t J ipii^l
27- Pertaining to the rules involved in using water
as a purifier.
<1)1 ^L» ^yJI yl *£~S\ ycr-j-i-ljj jijj ; *UJi fJSXl ,jLi ,y Jlij
1- Ibid, p. 323*
2- Ibid, p. 560.
3- Ibid, p. 562.
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1 _
* jjJlf j I |>ii o*4 J^jiI — jJLw j 4J0
28^ A piece of information al-Suhayll ssdLd it proved
that wheat was used as food.
'**■* ij*5 ' J'* ur>tj* O-i «iL— v'5-^ jrf*" <>;
^ )>; ^ J»"J * cJli i«iJc J jjLijAll LI yj y<jjl
p
* l±w lifc] I ujiL ^5°«i J t ^ytlLal I U
29- The Prophet forbade killing a Qurashite tied hands
and feet.
—oe^' J"^ * Ji-f—Jl Jli JJaj. Jsl
*iX}jS < i«L*J^ ) Jll (Jin..— (^<1 —■ pi., j 4*Jc
*
«y w-'^s
30- The Prophet's Khutba on the conquest of Mecca.
•
O■* fLiA (>jJ 4jSj U. aJb 4aJa»-^ * Jlij
* Ot* )t 0-.I o-6 ( ) or^f-i' LI jj
' *ty IfS* ^ O^i' *-»~.3J* 3 <-r*■-"" of*-"* ! Or3-6'—
(J l*"i U I * (j ll'» jll I • Jlif < Cw ■ l.—.l I Is J*mi J I fjgj t m in J ~ - J U"* )
* O^3 »-* kH j II j ug— j (jI j *L*oJi
j, uiw- jrl J\3. JU-JL jrNi
31-Four verses attributed to Hassan ibn Thabit.
*«i* u* j | (jL-f '«il <J I* 3^* ff£ LjJli I c«.b (j~t (jl —— i J—1ei ^ j
1- Ibidt p. 573» £_f p. 122 above.
2- Ibid, v®l. 7» p. 87.
3- Ibid, p. 108.
k- Ibid, pp. iMt- 1^5.
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1
I LI jj jy , *ljS ; io-aill
• 3 ' ' rtfcll bi^l 4Xp I yj jy y'LgjijI jijj
•li-t f^bf 0[, lyi* ^ ^ Jd C9 -» C-.U j
•lj~ Lj 2k, ji oU5 «^l^i y^l o- «iyljJli_il».j
•Uj L>Uii] ^ ,U. |^jl
2
**Ij^JI^a Cfe*3*" dJ "%**. W)> Of"< (J «JLi *-a5" j.rfi.«*i.
32- The reason for the raid on Tabuk.
Of IfJI cu.u». : Jk t ■-" J15 ^f3 (>5
ol*»^ll -u-e o-® V— y*" O-. j~t~= o-* fl>-tf Of J-* O-6
«r
• y'®1 ^ }f — p^— ) 4jJ* «bl (_yL»— lj-1 J j..y J1 oil Of'
O^ ' f If l» JW <±Li1 ll jLo ff-iS o(' f—I!" bl L
•'IjwS 3 jji Ij-i 4 i 1* I* j- - 3 f- jj«J I j «La# 4 *L' • I yij 1 y j. * » > 11
Jjl^.1 . ^^ts-LT <Jb ^yJLus iLl Jy-1 j-L LU • f Ltll ill
IJ^4 LfJ.* <j*J^ O-» dL»yji~|j—iT oi^ ) I 'I
* ( YY« Y1 : •jr-^l-.^-s): 43 Jl (• • • *U3U *
* J if f» 4l±*-«—5 y t <iJ—Lm J <d L.1« Lf*f * J If j < ii JhJI ^1 ^a^JL
t ( Y1 4 YA •lr.'il) ( I J>—-) ; Ayi (u—iJ' 'XJI fil)
«dwy J- ; JUi 4 JtJ+r vb« — j *&• — ys-^' £*y*
f-oJU JkM ^£yt\a^oli ^ f^-JI *J® 1 ill— oli
J>-J» Jiy ) I *jl ur^l5 ^ I UJ»» d
1- Ibid, p. 119-
2- Ibid, p. 153.
3- Ibid, p. 305.
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(* I^Al Ukl <» dbjJ 0-» (j) j-»>f ^ I <3 JU?
• cJ^-; o «• **■*■»> o» o^y* v* i
33- Pertaining to the account of the men known as
the weepers, al-Bakka ^an.
*-r^ o' t x **' jj Osae^-J' J!>* J
Ji tiiJ f. (i111 * * Jllj f—« I *Lt L JLai J^ill (j-»
jJ j y**) J* *°f o jii'l 1, ^ jua pj |u< o C'«< ^ < jLfjJL
JTw ^Juak Jf J Irt'l 1^-^.J 4 4j>Jb U dJj—j JU tJ-k-k-J
< jj.l—11 p£ ' yi^« U* jl Jl» Lfw telkt
« J»! |Ju fAi f <1.111 <Jl* ^ (j .Uo" »JI (jj.1 * —1» .Ik-*— ^wll Jli j
'JLA 1* JAljrw ^ 4 jdLkli ?aJJJ 1 4 JlA «l<aS«Ji g^l * Jll
tfJUl ji * — p JU —- I J to # iJI p to # aLI) 1
JLfcft j Jjf* Q* |JL. L*! } ' <l^fcdijl <C°jJI u» -il < * JM
< 1» j lifcj < UA Jjjit *5" jj- o-»L h-fcTyi< (Ji »«JI (j* <UI
3*_rJU _^JL UuJi
34- The name of Musaylama's ex-wife.
fjl jlfcul |^J <ili I* < i • ly .M-fclI j * f i. II J IS uL —> iljj»l ji j
^>.1 4.1 ^ I < Cy UJI um j sl^JI *^Lh p.1
^ jU-l
35- The death of Masc ud al-c Ansl.
3J lj* <31»—"I O-l 4) I uAr-t—" JI* -^l -> j.".— j
1- Ibid, pp. 359-360.
2- Ibid, p. 307*
3- Ibid, pp. 365-366. cf p. 307.
4- Ibid, p. V*5. cf p. 400.
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jUI u* j<4.L11I JJJ *J j*t ^oJI «au. ASI^I Jl AM u^yt
ulf j«'Linjl J«>i ijjk wlf L^wN 1 11 -**^ 1 0ir j 1 <ji 1b ijjj"*1dl <JI
I f * •-1y I O«» (3 '• " V 4i1 AM I±F U»e3 C-jf } < A»J Lo <u.li.»
1
36- Pertaining to the death of the Prophet.
I cJU ed— fl ol *«-*!' vj» ^a?«? LKur^yt &)j ) I
m m • • # •
O* K~~ J** 1 t"'J* J — J ojc AJJ I <j}-0 — AUI J l_ylc
J AS. i y < O U. O •» dL«J I 0> j vi. U*> j "5l Hip3J ^1 y Jff "<1
UsJ La.1 I f;*t y ' *1* i.l I upll djj Set (jl <J 11 a« yj* j t J jj Lie
lids H * Jjju L JL-» I.«i» AU■! JI iJ—AJ I I f ,->;! Ctt" vJd*ilj
2
• ^X-JI AJB pL..'
37- Quraysh challanges the Prophet to transform the
mountain al-Safa into gold.
m
o^ Ijjt-. p-fjl a. I <^JI a-La ^ JjL—-1 jfj Ji j • JlS
m
m m m
iiJI yC- J. (jl — f~L- y aJb aUI (jL. — aJJI Jj—j ft"*' L-A J Li-aJI p^J
fii-b ^ fS«pjL. L ts*Li fZLi, oi fy-i l» t J'54' J-jtf-
* Lf. Li i»L H * ILi<SjT^II as>Lm «>■ 1 p.jj1 y|
38- Pertaining to the account of Omm Ma^ bad.
(ji I » i^ii A 1U^aI.1 C-L.J Aa.j1 ^Ip f 1.1 i uiLl ..>.,«■» jH C. J» u» y
jJ-aJ dJ JS y I <-3-L-1 (3 k.1 O"^ L-fJ-t Jyy 1 I'y. t jj*JI (j A iStj
: Uj-w JU ♦ JLiiJI c-UXai.^1 yiA-. Lf^ ol "5l • Ji! f"
1- Ibid. p. 446.
2- Ibid, p. 582.
3- Ibid, vol. 3» pp» 153-154.
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J
j ^ JL«j 4* fSj* aIJI Li
( »" #LM11 I ^JImj I y 1 —
«Xp iiLilI a» 4J J{l> 4l.ity Lik j
1 m m
fi j fjj La J j^j, <_JUw Lf,> ul LA, LAJ jL*j
m
m m m m
f * ' J li tjLJI j * A mJL LJ iSwb iJ>j (J I ■» ()1 jj* f • J li pA
5-JUJI LI 0-4 *»Li# jum«±*» J>» hi 1. Jsj ' o.Lwl j«jUi jjj 1
39— The name of the she-camel the Prophet bought from
Abu Bakr•
t (ot'iil o?JI Sibil ^ I 'a ,j*\ LI jj j*± ) iji l*-~ I i>;' jSJ y * Jl* j
*''I j*& ypA f 1 *ieu*JL ji..•; ,_^JI «siL* y, ^SL <j-» Jj-*tP'
* dw u*J I 1 fgi *l»» I
40—Bilal's poetry on killing of Umayya ibn Khalaf.
*fS,Jjl<£Uj yi *J » |{ jS -1 |Jj( t tl » ^ C*N (Ji* J * Jli J
*
^-A j { L I I «JlA j+£ uj I 4>;'
jjli-JJT Li <—- j_i« "|--- • ^jSjjJ LuAili Li*
(j^L^lo-lj ^)lta '.I C^aIj Ijl Lfjlf 1 <LkJI ^i» *,jj h j
• ft «
jib.. Jj (J-I; J JL *L J*- J* S?^
_g* j LttjSll<*JL» 4<c^>a»l f cjJI iJ* LA-»~-a
O4 j Lil uj *^fr f v^i* t«*> ijji j LU^ Ot*" t#)-*
**1- Pertaining to the account of Badr.
1- Ibidt vol. p. 220•
2- Ibid, pp. 221- 222.
3- Ibid, p. 205.
k- Ibid, vol. 5» P* 201.
- 33? -
jU*Nl ^ Ofij-*i 3 • JUj
^
* <*'aP' *•*■* ^s* y U»—I t>jl jSj idJuS" * ot-tJi iy 3
Jj«%3 4aA 3-*3« J*v *j}-*> vjJctiLkJI <Sft <J*P'o^3 *. J^3
O-jJI I3--*' ) * «Jyi ,ji '■^"*3 " f"ttf^ V^"" £jfc"~"S f*'* '•
f I. * ft 0*1 )j 35* u> o l*>—i t>J J *( ! 3JJ7
^2- Related to the day of Uhud.
^bli 13 ■>'*«« ^ 35. *-%** l»*» j <jl <L I jjJI 4JL* t* 33 • J I* 3
: J>%
3 Si JU ^ , jtiiil 3j Sl# LU ^
0J6 <L' jj j** o-» l^s' (Jl»»*»l /J 3 • L*^J c.L^l
*
p uil ^)«i 4ig.— <** Jiidl (j£**
fi-"K' ^3' •*£ *■"■ fS**^ 72* ( t.'JI ^LA pislil
^■3- The Prophet's account of the martyrs.
ii« J». fLiA o-l ^4, (J 3 U.I JI yijjj lL 3 ; tjL-f.Jl Jli 3
• *1/* ^ Cx o~ I ' O-l *'3^
-fi**3 *UI - iLl J3-J ot ^1 JjJ : JU
«•
,J3—* 4111 ,3.11 ^jti, 43^3 ; Jli
; Jli i *AJi ^ sb\ Ja ^ j^ J ^ ^ ^
r' *f'j o- f Ji= u Jjl ^ J^Uj J^ti
-
- .-•
, *1JI Jl *, fi. *^v 4J J^^j, .U-JI o- lo^>. *Jl «JUI
0- U3;of-r- «- yV ri< lu^L.^ «JI ^ UU
1- Ibid* p. 232.
2- Ibid, p. 2M.
3- Ibid, vol. 6, p. k8. ^ p- 26#
k- Ibid, p. ^+8.
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1* . |J m j 4»J& 4III yJL# —- 4UI Jj\f-—j J)-*- |wl
fX-JI aJc 4UI Jji (jc ii> j»J * IJImJI j!lla Qjt
* ^ ^ »j 1 i.s 1* |w|^ u (]>w>3r j>1 * ^ l^^ii ^ju^
f t* 11 *< j! f ■( «* I *1 |1 f I»ll (j ■* 4jl ^fr-i lyjl A# IjtfAjl
jfrfr K~j* f fgfc y c«*
jjmLJI j^aJ? U^<> ^ ^11 iwi j£ IJI U^x^J 4^11w.L.ti^^jl j <u*xli Cj-*
m •
i pi^l>t A 1 ^ |>tiic #o^ rr1 ^aji C^AII
S^ipi 0>jt-5 ( W) AjjL. A^^iJ Jl IJli , Oy*l \L
*
(jj lj i<> * jJi! * ^ t>> Y JuJ Li * QjJyiji« fT jiL |ili It ^ JL
C i :r^j Jlufl^b kyu~ CiSl off o' dJbii Li
O^ii Jj(i Li (a(JI*A^II (j-* yeJiJI »L«J Lj^j < fjj jLtkJ L (_J«1«II JLaJ ^1
L^»j J^«< (jui 1 Li * (jj ^ *1 * ^ I ^ lTi*> * |J^L< ^ *jit( I y
UL * (JyJU* ? (j3U J-*i L * i^j^U Y L» «J L(W ylf I illicit l.^ jib
4II ^jl I jS«iw i) I Tw i» L ( Alii « • Qji|j {
JU-- Jii jljl I jii ' L«6 A# Li*« ^ < U 1ft Iul U>1 1 JjJL
JUAW Jjl jljl 1 jI 5 i ok (jlj» L'«ij 1 iL'J^AI LJft c y<»l
I JlA A!I} I j <«ULA * jS «JL* 4] |J| I L*<£ Ai *■ ■ll^»>1 Ijmtrn
41 «M U IJymi ^■>•^1 yl ij # 4^%i 4UI «L'4 el JL^w*SJi J^i
(3^ dJ*ii < ^uL^Ii » aIjI < Jk&f ^1 ^ Ji2b ^>1 «t>K» t 4l»j^
J>y *1 JL^aILJI ^ # 4+zSj ibJj ttUw 1 iildJI |^j| ylojpl 1 >■
I IviAJ (J"** j 4 Cl^ j ot 1; >>M 4 AIJLi'M I J j.wt
f * • *
iiwMU J 4 aD I ^y* iAS> 4 44«I«» Lm 4* 111 i ^^ aJJ I 4**WW djUl
• 4l[ *11*1 % [
1" Ibidt pp. 9^-96.
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kh- All's combat with c Amr ibn Udd al-^Smirx.
t*}i t J15 {v-Jlis* i>! )
4ii !■» S jLj j fll# jj^jTwil ^ ^ I, im > (^ji 4^1 ^ J*A O "* i*»»l (^1 l£j I'M
* *il I ">" La La 1 Cwl^
f-jj L- 0-+ I (jjLij j! O- oi t jL»—>1 o-' Jl»
* •
i 4JUI , <w'L aJ Ll • J Ls»« o> J»JL ^ i i» j-a j — axc aU I er^ — kjyJt j. lii
t «. •
t I* ^ ! ir- * o»M «j/-* *4 1 Jli»
I ^ \ ^ Lfli-J (&■» J-» O"* Of*']* usJ
*
v* * J lii * aJUI Jj—jL ut * Jlii< ^ylc ^ iii
; Jls^«SaJbJI
^jj '-!"' 0-» J-* * f~ I juJI o-* <=■*»—« *&J j
^*b««JI O/Sil <-i» j-»< a— jOJI jL '"" **^j
k^>3<* «Jj)! pi dllJS-^
y».v yu J y^JI j ljUJ I it I> imj I
O& o\i * J Li* * Ail • Jla * <J Li! , ill Jjj--; L • J Ui < Je ^ Li*
w • » » m
1 ibl gjie 4l«Ji ^laii— p I *« j aLL aJJ I uLe — ljj-iJI aJ jjjli ' lj-tc
:
^»>is idw '.» ?*' id bt Uii 1 jl»> ».* ^
^jli (j5* yhj^l (j i.trt) i j ( ay<i m».i j am j j
>SLi»JI aaSL" >*1,i 1b p wil ^|l
j-A l^fj I «UA Li^fj y WW *)1»|J Aw Jml1> •»
• J US ?uL- JUc 4>J • J IS • (jJe Iwl • J U ? Cv'l Qjk • if^ «J J lii
j-» O -*^ l*®! O •• ' 4>{l I* <<d• JUi * «-J lis <jw ,_^e b1
— axe dJI ^^5 — aJ Jlii * iii* J J- ^a! o! a/! idj^ t>-l
- y+o -
*3St th" *f\ "j, J]l^< JiJUj
J la * **"7* «A^ 3 ' lyt« " Je f»~i J-il fS • jb Si*-1
t i~ji o-c J/^ * tT** V"^J' 3 ? <il—yi oJb <^—1 j <JJblil <-Lf • ^ «1
^ ^ ^ 4Lji-I5«"[> yj^i J-jl
J^. ^jk ^ ? <»» ■■<« *«.!, <-,L«»1 j <ij. «Jl Lfji cujl y La Jiit L^j
ijiuSlM - L*^"° — y t jby t ki.«»< (jjLsJI
" •
, I - " ■ ..
_ 4ix. *1)1 ^y>) — o* <-T*i f5* * 4ls» j» _ *ja *111 ^J _ Lk O'
I lr*-^ *** j < i>-c I JXa^ I yUl (**•£:
urjku ve* yj r—3
^1 ^L/sr***"*' 4: ' s?*'-0 utr*- /+** lS
S<4f V i Ikj ».J ^jyJLl l^«« "jl tz-y jXi
1_.I^JI O-* 1 j »«.1i.k«t.'.»U j < ijl JLi fj£»-1 JLj-6 (>J Jli
vif-*' ^ * 0^*3 ^yiiliJi Ji-f- HyijJu "51
y*i «J-*^ f- * * * -l^jNl j-J ,^1 « *j L*J1 y^i • io«-j
;_. *JJ» «ill c^o; —wlLiJl O- «J Jla< jLfJ-t yjky — jJL- J <Je 4JJI
Otf* • JlSi ? J-A- J «—<y-«JI ^ 4jU« <Xj J <3 il.. 5LA
f 11; * 4|,1<rn,I tjl 1 u<t ^jl H-.J^-K." ,.li I 4sl^-w j^JLJLLoI *3-J—0
2.
* *wj La J ju »jfcJ 1 c«u«dl j»-> 4Aj f'•*
k5- The naunes of the slaves besieged in al-Ta^if and
freed by the Prophet on accepting Islam.
( 1*—isLLJI 0-* j3 ' J'*3
|J »*j£~. i-iSLaJI jy*m (j* J«A5 • Cm ii*-' 3-!' f~t-"*3
1- Ibid, p. 273-
2- Ibid, pp. 316-319.
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oC j < ^ f" f**' ^ j i ^ <u)L cL j 4 I J^rli' y«* ^ c 4^5w
M * #
^ ' CyUJI yjk ^ jji yJk ^ 4 V I 4 «liT (JM (ly IAD I JL'C
O*. 4*'^■■* y-i->j « dj/}^ t>< *d M> P^'pl?^** 0"i Jig j
jt P-« 5 ^1 I jmm'mI Ji y l ii -iJL J } Cutf p-fJ j
m
(jL»— ,j^JI J JLtJt £+JetaimJl ^>wa»Jl 4»— I pJT) ' '■-■■»■>» *JI ^
*
'/".m p* Oi pUi «J I .L c pJf^ * 4*-»l — pX- j A«k aIJI
f-t-'"* 3 ' J JT ' «A** 3
«M
„ •*
{ i.ity »> iv««j (JhJ ail ' U ■■! {jlf j I (Jjl ^ y ^ Crlpili U>
(
A*k aLU jjLo—^jjJI • Li^jJ Uiul 0r ^ < j«^i> ^
4^5* <j I«1a JT # I ■*>! y^>i jitJ wL»' 1 j «• |J** ^
1 '
• ^UA o-l *t' Jj j** <j O l>wl ^l
^6- Pertaining to the account of Dhu al-Qamayn»
\SJ J £ j J g«J y+ Uh® L'L^l Jl« Ji y i< 11 j
J^iiaJI (j-6 y$yj U tiUJ ^ »l». U gJ) (_»!■; (-11 J IS (jgJjSil
I Jtti < ujlk p* ^yk •l^iJl pj jL. * Jl5 { ilil} p-
« &k V, pJT (Lu ; Jla ? £k fl ptf CJ< p-/iil IJ ^-1,1
j* J® a «w < Jl I J j L® j_yJ I k y I® j L»J L» 11 v.i c pJT pXJ j
2
u* * ull j '«H L® jlji ( 4 I.i.l ^*A{ ) tb^ |Xi< pr3*j*ia A*»lj
I ,ii.® pJT * J lj ajI f — 11 Jli US' t_/aj y* <L I jj
I Aft «i ; pi < O- Lp p»j,Nl ^k v_. ^ Jt$ 4 4>i oijl aU i j 4 4.1^1 j aU I
* Ab -• pLj jtCrlll J I 4J jJ ^yk pi
^.1-, Ibid, vol. 7® P. 275•
2- Ibid, vol. 3® P» 178.
3- Yunus, p. 185/pas. p. 261.
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47- The black stone.
4SJy- IoTjiSsj^ o* J^| ^J! y jfj
2
J^l JL-SJI • u~* Ll^ ^ . ^y, V^J
•L. vJ*) jyi. dJJJ ul ,,. 11
3 • . **b] :^a Ju, *IJI «jc *jj : j|j ium^. 0-
« ^ J-»»1> £J 4:1 ♦iiJ-jT^ ^ ♦ *J
6
u-Jji <-?* -*■
48- Asid or Usayd.
o-: d»~l I»lj t t»W—" Jl* V- O- U«—1 r)Lj o-° *£«J»JI ,y ^
♦ of* <-»}« O*. u4»yJI J-® O- fr*W O- -i*-. ^ pJklj-l Jli»< 3L—
O*. ( Oil) 4** ^)LiJI II jj u».l yAj < jk-l ,jJ ,jA
tjUil^JI vjji fM j 1jl*~.l ^1 qa o- 'j-Jyt JU^ « (t-iJ^I f-a.)
^<aj Y j <<_.! j_^JI yA |j-Aj • fjJai ^laJI J|| •Lt>Ju iOm.1 * *yA}
7
* J I a> irl pjkljwl 4J ll 1*
1 t 3 .|/*i u' 0-^*i /s~"*i (■"" J)} y"wjrf I.-i...,; l»l
•L-1.1 f 5 j * JJJ ^j-A; yt U^»( «JI O' "^|i ' ^*1L
9
* o*-^1 **' A> s?»
if9- The lineage of the mother of KhadXja.
I.f*i y ii.it j■lit iyL f. 11 Li ( «dt '"*' it ) a^« «i> '■>*.» y ^
ID.' .Ii3b JyS Ji 4JI jl^ lirufc yA j it j^J (j. ii-j LJI jj»< ytlc >- ■-!■; *«^*'
1- Text, vol. 2, p. 273»
2- Yunus, p. 74/pas 85.
3- Text, vol. 2, p. 275 •
4-Yunus, p. 75/pas 86.
5- Text, vol. 2, p. 270
6- Yunus, op. cit.
7- Text, vol.2,p. 330.
8- Yunus,p. 64/pas 65.
9- Text, vol.1» p.431.
10-Text, vol.2, p. 245.
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•
> .* "«
i ^ )J i>< '.■ *•' t>» <jp» (>< p3 (>< »ii>» i——*T Sjwl da. j LfA 1 j
O- <-.*f uAj * * o— ^j»>■ 4jI -i»* Lwl <Li LfTl j
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p) o>4-( **)) Jy* '.■■"*»* 3-A3 «. ( JL-i p) iJl»JI \jr*3* *i' jj
* ^S-fs-JI LaIL. dJ-iS"j *^( Jlsi
50- The punishment of Abu Talib.
* Jli_ pL. J «Jc Jjl jjL® — 0^ Sr^Ll3 cr!^ O^-- <y *^3 Ji3
j O"® ^ 1 4*IJJI ^ ^u»Uu2 AA^* w 4I •»!
} I (twU«JI Jf J1 ^iJI JL^~J\ Jli * <it*J 4J+ jjJ-a, 4*^*5"
«•
| Jl' ^'1 ^ j j j 1>» lil (jX {J** Jt. 4jt i 2J
3J O" u*i-) U>JI jj <i'i; J * f— -1* JJJB J*-W 1_jj» ultj
*4 (J*.'* ■*»■) I J»^L*»I (Jj-C yjk L—Ij < j U... I
U\L }J , Jbl J,~,l. _ f_»JL> _ «UI J^yJ J-i ; Jli , ^LJI
*
— f «il — *1)i Jj "j J Ui ? 4ai)A» I«<*L ic AsJa»j. ^ « dj 4S j^aJ, j
J Ui ^ \yc j 1^1 rtl ) f>i 0I3 I Ji** ' j L} jja ^1 .«»■ ..-:• yA
d lii* O aJ 5J}^« jUI J_»! j1 t « 1 «-> ) <|JJ1 Jymj
1- Yunus, p. 60/pas 58- p.76 above.
2- Ibid, p. 20/pas 25*
3- Texjf, vol. 2, p. 142.
4- Dala >il al-Nubuwwa, vol. 1, p. 41.
_ 3^4 -
• s*£lyi ,_ylc JMW ,jL*. 'it* J I* |fc*j O•* uJ ^Li -» 4^L*_;
jyjL t*> i"' J* jA {jlj t — 11 <jTJ ^jjl *—»l I i«J I ^>1 £W*>! J yjk lu j
• *JU 1 Jla 0*+i yA L*-'^ c «_Jlia
1- Text, vol. p. 28, jD_f. Yunus, p. 223/pas 329
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